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PREFACE. 


“Tax Path of Libertion” by Swami Vidyaranya is a well- 
.known book unique in the favour it finds with the Sannydsins of 
India. My friend Mr. ‘Tookarem Tatya of Bombay ‘who has 
_ Spared no pains to organise the Theosophic Publication Fund 
requested me to render the workinto English, and I gladly com- 
plied with his request making over the copy-right of this first 
editiqn to the useful Fand he has devoted to the service of 
Theosophic Literatnrg, I ath sure the following pages will be 
found substantially useful to the earnest Student in search of 


something practical ag an aid'in the gioble line of his ingniry. 


Napviap, 
\ M. N. Dvivepn’ 
arth January 1897, 


INTRODUCTION. 





’ « 

* Tae © Jivanmukti-Viveka ’ or “The Path of Liberation in 
this Life” is a compilation from several important works, 
by the great scholtr Vidydranya, He is known to have written 
on almost every important branch of literature, in’ his time, 
with such grasp and finish as would surprise the most accurate 
writer of the present day. He lived in the fourteenth century.: 
He was minister of the king of Vijayanagara—Bukka Raya— 
to whom.he, has dedicated his best work—the elaborate scholia - 

‘of the Veda. SAyana the minister became in afterlife Vidyt~ 
ranya the sannydam. “He has compiled this work after he 
renounced all concern ‘with the world, His life spent in the 
midst of varied activity at the court of Bukke Raya was con- 
cluded in ‘the quiet. bliss of supreme spiritnal exhaltation- 

"Vidydranya, or Sayana isan illustrious example of the trite 
Brdhmana and his very life nobly, illustrates the truth of his 
teaching, He, indeed, found: “ Libergtion-in-this-life,” and 
“The Path” he points us is, na,‘doubt, the marree road to 
eternal Peer and Rappeeee) while yeti in the world.. 


Thongh the following pages are" largely sented from 
several authentic works, they would be simply lifeless without . . 
the living #exus supplied by’the sage Vidyaranya. The 
author, himself a sen#ydsin, begins and énds his boolvith the 
technical inquiry Whether’ Renunciation, (Sannydsa) is the 
sine gua non of Liberation or not? The Path of liberation 
according to Vidyaronya is indicated in one word—Renuncia- 
“tion. Thoagh this word has received a number of different 
shades of ‘meaning from several - writers, old and new, Vidya 
ranya would not understand it’ without the formal orthodox 
sense in which the Bréhmanad principally employ it. “Have 
no concern, bodily or mental, direct or indirect, with the world, 
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live in entire jsolation, so to speak, and avear the or Awe 
insignia of the order—this is sannydsa, according to Vic ya~ 
tanya. He divides Renunciation into two Kinds. One he eqJls 
Rennnciution-of-the-seeker, the other Renuneiation-of-the- 
Accomplished. The first js, in fact, a—preliminary stage of 
the second. One may apply hjmself to steady, contemplation, 
and assimilation of the Vedanta with, or without the first kind 
of Renunciation, But having fonnd the Light, Renunciation, 
of the second kind mnst surély follow. Bhe first, if at all it’ 
comes about, must he done after the orthodox fashion ; the ’ 
second is hound by uo “ injnnetion or prohibition.” , 


This in short is the substance of his argnment: The cosino- 
. Politan nature of his inquiry may hest be jadged from a side 
issue he raises at the begining as to the cligibitity of women 
to the formal kind of Repnnviation. He dooides in favony,of 
the other sex, supporting his argument By examples from 
ancient scriptures. The question, however, remains how a life 
of entire Isolation and Indifference can ever be identified with 
Liberation ;.can ever, in fact, be the end and object of existence ?: 
Would it not be more adeginée, in this age of hnmanifarian 
ideals, to say ‘with Lord Krishna “Sages know ai Ronuneigtion 
the relinquishment of ‘works-with-desire,”’ To me, if appears, 
Vidyaranya does not put Renunciation as pure Indifference 
or Isolation’ He does, no doubt, imply {relingnishment of 
works with desire,’ hut He would have none of ‘ worl’ or even 
the sense of duty, which * work’ thongh it be without’ desiva, 
implies, to reinain after Reawiciation or Liberation to which - 
RenmmeiXtion leads, “if the Liberted 4s ever oppressed with 
any the least senge af duty the is jist so thany rethoves amny 
from gnosis,’ ‘Injunctions or prohibitions’ oxist not for him, 
he ig velleved of all obligations; temporal or spiritual. He. 
‘himself is all good, all bliss, all purity, all holinéss ; his very ‘ 
being, his very breath is the efflorescence of everything good 
tnd great. His sphere of doihg good is so far widned ag te 
put him in possession of a powér which accomplishes dts results 
without the correlation of meas and ends by which mankind is’ 
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known to worl ‘He, in fact, is a magnet, so to speak, of all 
thatis best and sublime; he-that feels the force of- his 
attraction is charged with so much of his power ag he can 
imbibe. He is not unoften likened to the.Sun who thongh he 
illunxines' all spots equally, is,reflected more clearly dad even, 
intensely in a glass than in a piece of earth, He is Atman, 
Brahman, the'soul and substancé of tho universe, 
And while speaking of Renunciation and Liberation we may 
conveniently take occasion to correct an etror into which; 
*some of the best informed, minds are often mislead. Since 
the spiritual re-awakening of the, last, twenty-five, years 
application to ancient scriptares has been known in many 
igstancés to grente very perverted notions of ‘tine, Liberation 
and Renunciation, Minds saturated with materialistic tenon 
@ail to appreciate the worth of everything not+ pit to them in 
terms of chemicdl combinations and “mechanical foot-pounds: 
The idea of power, & power beyond ordinary chemistry or , 
mechanics, comes alniost imperceptibly to be associated - with 
spiri{nal exhaltation.and ‘hankering after (acoult) powers’ 
a, in ninety nine cases out of hundred the trtte reason of & man 
fain ab the feet of some holy saint or joining some soctotpiy, 
for the proniotion of spiritnal good, "That such «applidants 
often come to grief goes withont saying. Vidytranya does not 
deny the possibility of * powers’ such as these, but he express 
a describes them'as mere curiosities for which the Liberated 
eels no interest. They have lost all iaterest in everything, 
and absense of interest ib the tfae renunciation which leads to 
Libaation. Phe good that isin Ijberation ia not*throngh pr 
by any powei's whatever, Nor is possession &f powers 2 sign 
of that condition. Whatever is known as ‘the highest and 
best. in holiness, purity, charity, sacrifice, morals, is -fally 
Atala in the sense of Liberation; and tlie acquisition al 
* powers,’ says “Vidyéranya : & helps not a jot towards nearing 
the highest congition of beatitinde, » The Liberted. is the 
, flower of humanity. The fragranoe is wafted on every breeze 
that passes. The exhilarating soothing power of its invisible 
essence is imperceptly helping thé relief of many heart-burn- 
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ings and ninch weariness.. Power such as we saideeatad 2 
entirely ont of question, The liberted works, without the 
correlation of means and ends’; he works, as it were, with the 
very breath of Nature, in the rain that nourishes, in the Sun 
that scorches, i in the storm that,extingnishes. He is the All, 
Bower and desire for power has alk to be entirely , ‘renounced 
before even @ glimpse’of the spiritual exhaltation called 
Liberation can down upon one’s intelligence. 


* Liberation means Wreedom, Freedom neither bodily nor, 
mental, but true,freedom of ‘thé spirit—the spirit that is the” 
All. That this freedom'might not be nndetstood in the sense 
of ‘that abuse.of freedom ‘which is often passed off under 
the name of freedom, Vidyaranya has in the fifth chapter of 
his book laid particular stress upon asceticim as the most 
essential requisite ofa trae Paramahamsa’ (the, Liberted), Tha 
thia'ascetism does not consist in physical exeycises or -formal 
* observances he has definitely shown several times in the body 
of the book, ag a. 3g! oof 


Vidydéranya virionsly explains the view of Liberation and — 
Renunciation here set’ forth, in his characterestically lugid, 
analytic manner. He" touches upon several minor points of 
importance ast whys and means to realization of this noble 
object. A brief analysis of his book will ihelp us to Understand 
these things much better. ’ 


The first chapter opens ‘with a discussion on the nature of 
Rennnciation, and the two devisions we have altendy touched 
upon have bewn tlescribed and justified by seriptutal texts dnd 
ancient examples, -Then is explained the natare of Jivun- 
muhkti, liberation in this life. It.is described as Freedom from 
houdage. “ ‘Bondage tp a living» being consists in. those 
. fanetions of the mind which are. characterised ‘by feelings of 
pleasnte and pain ‘concomitant with action, and enjoyment,’ 
It is not necessary that ‘action’ ‘should entirely be suspended, , 
The inipressions (vésgnd) which ‘ action and enjoyment’ create : 
at pei Petientl as frnitfol source of .fature ‘action’ should 


be neutralised in theix effect, The question whether the - 


_ accomplishment ofsuch Freedom is within human possibility 

“leads the author inta, a discussion of-the nature of Necessity 
and Free;will. ‘He decides in favour’ of the latter and pointa 
the way to this Freedom by a dialogne between Rama and 
Vadislitha. The argument on thé natoye of Fiotnmulti is 
closed with ms following :— 


“Though ever moving about in, the aati of ‘perigee: 
the whole of i exists not for’ him s~all-pervading ether~ 
.liké& conscionsness alone subsists, Snch a one is called 
* Fivaninukta,” CT: a ‘ 


Disenssion ag to the nature of Jivanmuhti leads to a degcrip- 
tion of the nature of Videhamukti, libergtion after death. The 
@hapter ends with illustrations from several scriptures to bear, 
ont the aithor in his arguments on the nature of those two 
degrees. of Libération. 


The sécond chapter begins with sani of the n means to 
acquire the condition of Jivanmuhti. .These are three in 
* nimber; Guosis, Dis¥olation of mind and Destruction of “latent 
desire’ (vdsand). The whole, question of Liberation is’ easily 
solved if we once acquire firm grasp of the natare of vdsand 
and understand the means todestroy it. ‘The second chapter 
deals with this most important question in a thoroughly 
practical Yhanner, and the darnest sttdent is sure to find here 
what he may elsewhere seek in vain. Theaim dnd object of 
» all methods of the higher spiritual exhaltation have Life-of 
thesHigh- Self as the ideal they invariably point to; ahd 
purification and enlafgement of the “heart is inculcated as the 
most important practical ‘step towards this realisation. How 


this could he done is thus set forth ‘The mind severed from. 


all connection with sensnal dhjects, and prevented from 
+ fonctioning ont, awakes into, the light of the heart and firds 


~ the highest condition.” ‘Latent desize’ denies this light,-often 


. quenches it, or stifles it under'some spirit of extreme narrownesg. 
* Conquer this latent desire and Jivanmuhtj is within easy repeh. 
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‘Act'withont the action and find this place of peace beyond the 
disturbance of mind and desire. Latent desite id described in all 
its vations subdivisions ; and methods are,shown as to how one 
desire may be set to destroy another and ‘how finally the 
light of Self may ‘bernsed to dissolve even tho last remnant of 
this desite, The whole of this subject is best read with 
sufficient clearness in the original. Life, learning, world, all 
are set down to vdsand as objects one should try to extricate 
hintelf from; and thus “giving up all attachment from 
. Within” one shonld acquire that “limitless expansion of heart 
which is the secret royal road to Jivanmukti. « The minor 
quéstion whether ‘intercourse’ of any kind is possible atter 
wdsand, the active canse of all intercourse, has been suspended, 
is very clearly disenssed in this connection, and-the chapter 
Closes with a brief analysis of the characterestic marks of such, 
great souls as have. heen remarkable Tioanmuhtes’ known to 
ancient histor Y. 


The third path ¢ of Liberation is Distolation of mind. The 
third chapter fully deals frith'thissnbject. «Mind is made up of 
latent desires of kinds. These two, minde-and desires, act and 
xeact upon each other and destruction of vdsand is hever con 
firmed withont dissolution of mind, The two: methods of 
dissolving the mind are then désgribed ;—the physical and the 
mental, preferencé being given to the latter. Several methods 
have heen, very clearly.and fully pointed out witha view to 
prevent all mental] activity. Then axe discussed the obstacles 
in the way of ecstatic-trance, the trae soning of the Liberat- 

ed-in-this-life. 5 

All this, however, need not create” the impression that 
Liberatian is a condition of mindlessness, alin: to that of 
material objects, ory, the word ‘ mind’ is here néed ines 
sense different from the one ‘attached to it in the text. The 
mind is only that function of inner, activity which comelates the 
doers with the thing done, .thyongh the sense of egoiam, and 
gzeates the illusion of mewm and tuum which makea up the 
woud, This sense, of separateness being merged into the 


+ 
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vastness of that inconceivable whole which has xo parts what-- 
ever, mind is. said to be dissolved for ever, and the condition of 
anblime bliss realised for all ebertrity. “ : 

i : 


*, ; 

‘The néxt chapter therefore aptly opens with the quegtion what 

is the aim or use of Jivanmuhté. These aims.are five : (1) 
* Preservation of Gnosis, (2) Practice of Penance, (3) Universal 
Love, (4) Destruction of pain: and misery, (5) Expérience of 
supreme, bliss and joy. There are severally desoribéd and dis- 
cussed in the fourth.chapter. - 

* - ys . . 

* The fifth chapter conclndes the original inqniry into the 
nature of Renunciation, the trye Path.. The} Renunciation 
described in this chapter is, however, Renunciation-of-the- 
Accdmplished, . Renaticiation which is an optichal condition 
preceding the realisation ‘of Jivanmukté vipens into that trne- 
Rentnciation which is known as the condition of the Parama- 

: Hams, Parama, means Great and Hamsa,, as interpreted by 
the | Lord’ S'ankara, means the destroyersof all‘ Avidyd, viz., 
Atman the Self. Whence Parama-Alamsa is the Great Self, 
the Great Being, the Being that is the All. The fifth chapter 
closes with a desoription of the condition of such a Being, and 
concludes the inquiry about The Path of Liberation in this 
Life, : : 
Such sober, study. qn the matare of Liberation and the 
means to realiseit is indeed refreshing in these days of quack 
prescriptions of kinds for thé, acquisitions of Spiritual blist, 
Living the Higher Life of universal peace and love is asnotion 
not within the grasp of any prescription of “regulating the 
bréath or acquiring any gkill in the working. of. mesmerie‘or 
spirituedl phenomena. The BHiglier Life is dll the ‘work of 
internal thinking with a view to-pyrify the wind and molt it 
away in, the ‘Great Self. And the use of this word Self 
suggests a. difficulty which appears in certain«quartérg to 
have created a misunderstanding as to the nature, of Adyaita 
liberntion. It is no exhaltation of individual selfishness thats 
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- Ye aimed at in this philosophy, the self in the sense ‘of indt- 
vidual is rather the’ thing principally aimed at for entire 
suppression and dissolation. * The self that is the living centre 
or source of conscionsness if all individuals, is the same 
throughont’ in its transcendent character, and what ig, in- 
enleated as worth striving after is thet life which realising ‘this 
tutiversal nature of the Self rests in the-peace and love which 

* ave gr onght to be its characteristics. | 
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THE JIVANMUKTIVIVEKA 
On 
NH PATH TO-LIBERATION IN THIS LIFE. 


CHAPTER 1. 


Anmannannnnanannannnet 


Or Linprazion In Tris Linn, 


I. Lbow to the Supreme, VidyAtirtha, whose breath is the 
Vedas, who ovolved the whole cosmos from the Veda. 


II. Aust, I describe henceforth preliminary renunciation 
(vididishdsannydsa) as distinguished from ripe renunciation 
(vidvatsannydsa) ;—tho former being the cause of § liberation 
after freedom from the body? (vtdehamuhtt), and the latter 
of liberation before. . 

TIL, The canso of ronnnetation (in general) is non-attach- 
mont 5 and as tho Siu’ enjoins ‘one. winst ronownee (tho 
world) the vory moment ho feols complete ‘non-attachment,’ 
‘The stages and divisions of this rennnoiation aro all matter of 
the purdnas (popular exposition of esoteria truths, yf 


IV—V. Non-attachmont is of two kinds : sharp and sharper; 
tho former leads to the ronuuciation proper to tha condition of 
tho Autichaka, which boing riponed develops. (the sannydsin) 
into the. dahkidaka. Sharpor non-attachment makes”. tho 
sdunydsin a hamsa, and this ripens into. the condition of tho 
paramahamsa, tho real path to direct solf-realization. t 





. # This is said with an oye upon tho well-known four por ios (A'a'ramas) 
of life, according to which ronmnofation comos fourth and last, and alt 
obyiously comos to'bo postponed to. old ago: 

‘f Four kinds of sannydsinah avo known in sncreil books,” The four 
onuimeratod hore aro dofined and described in EX and X. Tho kudichaka 
rosidos in'a-dooludord hormitngo, the bahitdaka goos frony ond sacred “placo 

+ to. mothor, tho humsa fies like a swin to tho: seventh ‘honvon, tho 
Pavama-hamsa onjoys liboration in this vory life. : 
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VI. Dull non-attachment ensues for the time, on acckden 
tal occasional loss of child, wife, or wealth, it being of tho 
form of disgust for the world and its goods. 

VIL. Sharp non-attachment is the firm resolve of the intel 
lect not to have child, wife or wealth any more in this life.” 

VIII. Sharper non-attachment is the strong disgust for 
the whole of ths world whirling through the circle of re- 
births. In dull non-attachment no renunciation is possible, 

IX. In sharp non-sttachment two kinds of renunciation . 
ave possible according as the power of locomotion from placo 
to place subsists in full strength or not, The former is the 
bchidaka, the latter the hutiehakt—both being dridandineh. * 

X. Inthe sharper kiad of non-attachment are possible 
two other kinds of renunciation according as it leads to 
brahma-lokat ox to final and absolute liberation, The former 
condition is that of the hamsa knowing the Essence, the latter 
that of the parama-hamse living in this very world. 

XI. The various duties and actions of these are described 
in the Pardsara-smrti; Iam here concerned only with tho 
parama-hamsi. : 

XIL Parama-hamsa is again the seeker (of knowledge— 
jijndsu) ov the accomplished (jndnin) ;—tho vijasancyinah 
ordain renunciation even to the seeker.t 

XII Sannydsinah venounce (Lhe world) desiring “ that 
Loka” (sphere) ;— I shall explain this in proso for the en« 
lightenment of those who are dull of intellect. 





* Wolding a long thin bamboo-stick with thieo knots, boing tho 
emblems of the triple 1enunciation of overything connected with body, 
mind, and speech, and being therefore constantly immorsed in That 
which is beyond these three. 

{ There aie seven lohas; Bhitr-, Blawar-, Svar-, ee Mahar-, Tapo- 
Satya- or Biahma-bhe. 

{ This is quoted with reference to his frat division of Halas 
for the question is likely to suggest itself! why a seeker ahould ronounco 7 
Veise XIIL is quoted in oorobor ation of the reply to this question, and tho 
fiat section of this chapter deals with the samo question in pion, 


8 


UMXPLANATION. 


Loka is of two kinds; the dimaloka (tho, world “of sell) and 
the andtmaloha (the world of not-self.) Tho first is deser ibed, 
in its triple nature, in the third chapter of the Brhaddranyaka : 
« There then are indeed three worlds—tho world of men, the 
world of pétys, and the world of gods; the world of men 
can be mastered by begatling a son and by no other act, that 
Of the pétrs by religious rites, and that of gods by gnosis.” 
Atmaloka, too, is mentioned there: “IIo who passes away 
* from here without finding his own world, does nob enjoy that 
world, for he has no knowledge of it ;” and “he should devote 
himself to the démaloka ; hisacls never fail him who so de- 
volos himself.” In other words, this means that he who, 
bonnd up in this matorial body of flesh and blood, passes out 
of it without finding out his own proper world, that is Lo say, 
without having the full consciousness ‘I am Brahman,’ is not 
able to enjoy that world; that is to say, is nol able ever to be free 
from sorrow, delusion, und other evils, being as it wore dead 
to that which is ovor free from these evils, on account of 
the knowledge of that world, w2,, Paramdiman, boing hold back 
from him by the intervening voil of avidyd (ignorance). Tho 
seconi reference also moans that the acts of ono devoted to 
the real world (of déman) nover fail him (like ordinary acta 
of devotion) by bringing about this or that particnlar result, 
bul lead him lo that self-realization which is the sum of all thal 
can be desired, Also in the sixth chaptor of thosamo; “ Why 
should wo study? Tor what object should wo worship? What 
good do we see in off-spring?—Wo who do not regard this 
world our real Self. Desive for offspring lends to the burning 
ground,* non-desive for‘all such. things leads to immortality.” 

Ifenco il appears that the words “that loka” (in verse xiii) 
rofer clearly to déma-dohke asthe proper object of desire for 
sannydsinah:; forthe word * that” vefers to“ déman,” the verse 
boing at tho’ conclusion of a. section dealing with déman in the 
opening words. “This déman is unborn and unconditioned.” 


* Tho placg whoip tho dopd are digposod of in thaé manner, 
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‘That by which one sees, observes, experionces, is Zofa ; andl the 
verse in question (which is a quotation from the Siri) plainly 
implies that sennydsinak renounce the world for the purpose 
of self-reulization (démdnudhava), ‘he Smrti, too, bears this 
out: “The Parama-hamse should unite in himself, for “the 
purpose of Brahmajndna, all the necessary means, ve, peace 
of mind, control of body, and the like.” 


As this sennydsa comes about in consequence of tho study, 
éte,,* of the Veda generating strong desire lor knowledge, it is , 
called the Renunciation-of-the-Secker  (eeddishdsannydsa), 
This again is of two kinds: (1) the renunciation of all acts-with- 
desire which lead from birth to birth, and (2) the going into 
the order by assuming all its emblems such as tho Panda, 
ete., after having been initiated into it with the Pradshochharat 
which ensures to the mothorand tho wife re-birth in the form 
of a male, to the renounoor realization of Brahman wid 
knowledge of Self,” 


Renunciation is mentioned in the Zatttiriyaka and other 
Upanishads: ‘Immortality is not obtained by acts, by 
offsprings, or by wealth, but by tennneiation, and ronunci~ 
ation alone” Tomales alsa aro entillod to this kind of 
renunciation, Tho Chaturdhart-tihd of Mobshadharma dealing 
with the controversy between SulabhA and Junoka, uses 
the ward * Bkihshule” (female begzar) with rofovence to tho 
lady in question, and indicates that fomales may renounce 
before marriage or after the death of their hushand, and may 
go about as religious mendicants, may Jearn and hear tho 
S‘éstras dealing with moksha (viz, the Upanishads and 
cognate literature), and may meditate upon Atman in 
seclusion. Following the argument in the Dovatddhiharane 
* In ote, are included the performance of religious duties, cortain 
austerities, and thetike enjoined by the Voda. , 





t That is, saying the Praisha whioh is a formula moaning “I ronounea 
the Bhinloka, the Bhuvarloka, and tho sualoka.” In theso words the 
yenonnoor declares himsolf froe from all dosiros anit alt conditions-bolonging 
fo this world o1 the next. 
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(the section about Devatd) in the fourth chapter of the ** 


third Book of the S'ériraka-Bhdshya, a discussion has been 
atavted as to the rights of a widower (to such renuncia- 
tion), and the name of lady Vichaknavi has beon mentioned. 
Those references would prove the right of Maitreyi, the wife of 
Yajnyavalkya, to know’ what she inquires after in the words: 
“tell mo whatever your worship knows as {o what I should doin 
orfler to bo free from mortolily.” Even in the case of 
Brahmachdvinah, Grahasthdh, and Vanaprasthah (students, 
householders, and residents in hermitages) who are unable, 
for sone cause or obher, to go into Sannydsa, there is nothing 
in the way of mental renunciation for the purpose of attaining 
knowledge, even while performing the duties peculiar to thew 
respective sphere of lifo, Many instances of such knowers 
oceur in the S'rutis, Smrtis, Purdnas, Itthdsas, as also in tho 
world, The condition of the Parama-hamsa characterised 
by the Danda, ote, takon on for obtaining knowledge, has 
been variously described by former teachers, and 1 do not 
think I have anything to add to what has been said by them 
in respect to it, Thus end the section treating of ronuncia~ 
tion-of-the-soeker, 

TLoneeforth wo tun to Ronunciation-of-the-accom plished 
(vidvatsannydsa). Renuneiation by those who have realized 
the Essence by properly carrying onl sbludy, roflection, and 
concentration (éravana, manana, nididhydaana) is onllod 
Rounnciation-of-tho-rccomplished, This is seen in Yfjnya« 
valkya, Tho warshipful Yajnyavalkya, the orestajewel of the 
learned, haying discom fited in disputation AévalAyannand othor 
vipras, by variously describing the Wssonce, and having 
awakened danoks in a variety of ways, by descriptions long 
and short, Lo the condition of supreme ronuneiation (witardga), 
set himself to enlighten Maitroyi, his wifo, and in order to 
jnitiate hor as specdily as possible into the ‘Truth, put to her 
sannydde as tho thing he had immediately in view for himself, 
Tlaving thus enlightened her ho bocame a Sannydsdn. All this 
js found ab the beginning and end of the Madtreyi-~Brdhmana: 
'Vajnyavelkya about to entor npon another stage of life 
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* gnid, oh Maitreyi! Tam abont to retiro from this stage, for 
this retiring is real immortality. Saying so he made renuncin- 
tion.” Even in the Kahola-Bréhmana we find this Sannydsa 
mentioned thus: “ Having thus realised tho Atman, Brdhmanas 
renounce ll desire for offspring, wealth, and world (nutreshand, 
vitteshand, lokeshand) and go about asmendicants.” Lshould 
not be supposed that this text applics to tho first kind of 
sannydsa, for the words “having realised” implying priorily 
of realization to Sannydsa, and the word Brdkmana meaning 
kuower of Brahman, stand in the way of such application. 
Nor should it be supposed that the word Brdhmana refors here 
to the class socalled; for the word Bré mana i is used wilh 
reference to that realization of Brahman mentioned in tho 
clause preceding the text under discussion, which is brought 
about by study, reflection, and concentration described there 
as learning, childhood, and silence, If it be said that tho 
word Bréhmana here refers to the seeker though yet clevoted 
to learning, ete, and that this construction is supporled by 
the text “ Hence the Brédmana having passed the stage of 
learning must maintain himself in thal of childhood” ; we 
say that this cannot be, for the word Brdhmana is used in 
the text cited, with reference to the future condition of tho 
sevker, otherwise the uso of the particle atha (now)* ab tho 
beginning of the text, to indicate the previons fulfilment of 
all necessary means of (self-realizations), would bo ontircly out 
of place. The two kinds of Renunciation we have been insist- 
ing on are clearly mentioned also in the Sérfra—Brdhmana + 
“Knowing It they melt in silence ; desirous of ‘that sphoro’ 
they euter sennydsa.” The “melting in silence” refers to the 
habit of contemplation and reflection, and this is possible only 
when there is nothing to distract the mind from it; whence 
nothing but sexnydsa is plainly implied in these words. And 
this has becn rendered more clear in the remaining clause (of 
the said text) thus: “ This is that before which.the knovwors 
do not wish for progeny, saying what shall wo do with 

* Though this is not found in tho part just quoted, tho Lull toxt doos - 
begin with this particle, 
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progeny ?—wo whoso sphore has not boon Atman, They ° - 
yonounee all desire of offspring, wealth, and world, and betake 
thomselves to alms.” Tho words “whose sphere has not 
been Atma? mean * who havo nol yet realized Atman.” 


Lu'may, however, bo argued that having put forth“ molting 
in silence” as an inducoment, ‘ ronuncialion-of-the-seeker” 
is propounded in tho above text and the same hes been render~ 
ed yet further clear in tho supplementary clanse just 
examined ; and that therefore no renunciation other than this 
ought Lo be read into tho text. lo this we demur on the ground 
that the end of ‘renunciation-of-the-secker’ is ‘kuowledge,’ 
and ‘ knowledge’ and ‘silence’ aro corlainly not one and the 
same thing, for they stand to each other as antecedent and 
consoyuent, as is woll put in tho text: “Ile bocomes silent 
Qnuni) after knowing.” Still it may be contended that 
‘gilence’ is only tho ultimate development of ‘ knowledge,’ 
therefore only another and higher condition of knowledge, 
and that this silence is but tho result of ronunciation of the 
first kind, through knowledge, This contention wo 
acinit, and on the strength of the division of moans and end 
put forth in it, we divide renunciation into two kinds; the 
first referring to tho moans, tho second to the end, As the 
Sockor* should practice siuly, ole, to the end of attaining 
realization of Lhe Essence (Teéiva), 80 also Lhe Accomplished 
must accomplish ‘destruction of tho mind’ (manondéa) and 
‘obliteration of impression’ (vdsanddshaya), which two will be 
describod further on, 


Thongh several divisions of these two sanxnydsas avo woll- 
known, they ave all implied under the denomination Paramna- 
hamsa, and tho Smrtis have consequently spoken of four 
kinds of mendicanis,” ‘That tho two renuneiations in 











* This word will bo sod throughout to indicate tha Seckor who has 
gono into Sannydse of the first’ kind, viz. renunoiation-of-tho-acokor 
(wividishdsannydsa). 80 also the word Acoomplishod will be used in tho 
sonse of one who hag gone into tho secomt kind, renunolation-of-tho- 
accomplishod (vidvatsamnydsa). 
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+ question are included in the one word Parama-hamsa is ex 
plained in the /addla-Sruti. Tanaka there inquires of Yajnya- 
valkya after the natare of saxnydsa, and the latter having 
explained the renunciation-of-the-seeker along with the ronun« 
elation that would follow it, by presenting a scheme of tho 
stages of development (of the intellect of the seeker), meats 
the objection of Atri that one without the sacred thrend 
cannot be called 2 Brdhmana by saying that démajndna 
(self-realization) alone is the real sacred thread, Lenco it 
appears that (even the renouncer of tho first kind) has no 
sacred thread on him,* and that therefore he, too, is included 
in the denomination—Parama-hkamsa. So also in another 
section (handikd) of the samo which opens with the words 
‘ Parama-hamsa is one’ otc., are mentioned the names of many 
Jivanmuhias like Samvarta and others, and they are deserib- 
ed as ‘bearing no marks, bound to no forms, behaving lilo 
mad men though not mad’, Hence, too, it would appear 
that these are none other than vidvatsannydsinah And 
farther, having described vividishdsannydsa in snying that the 
three knots, the water-pot, the bag for holding alms, the cup, 
the tuft of hair on the head, tho sacred thread, all should be 
thrown off in water, reciting the words “aum Bhith svdha” 
(be this offered to the nether world), it is plain that thus should 
he exchange the tridayda for the chadanda, that is to say, tako 
on vidvaisannydsa, that condition being the end and outcome 
of the first, And this is thus further amplified. Sneh a one 
resumes the condition he was in at the moment of birth, freca 
himself from all the pairs of opposites, and neithor receives nor 
possesses anything. Bver walking in tho way of Brahman, with 
mind ever pure, he goes about begging frocly at the’ proper 
time using his belly alone as his bowl of alins, with the sole 
object of keeping breath and body together. And remaining 
indifferent to gain or logs he finds his unfixed abode in any 
place,—a desolate ruin, a temple, a hut of dry hay,.on ant- 


* The saored thread is worn by all Brdhmapas as a mark of initiation 
into the particular order of the Veda to which his father belongs, and this 
he renounces when he entors into sannydsa sooking to realize tha All. 
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hill, the root of » tree, the house of a potter, the house whord 
the sacrod fire* is kept, the sand-bank of a river, a cave in 
some motntnin, the hollow of a tree, the side of a rivulet, tho 
sacrificial ground, or any similar placo. Above all, ho mdor- 
takes no special exertion, fixes his mind on nothing whatevar, 
romains rapt in divine contemplation, tries to uproot his 
actions (2.¢., tho offects of his actions), good, bad or indifferent, 
and leaves the body with real rentmeiation. ‘Chis is the Para~ 
mahomsa, ‘Thus, ib is clear that both these (renouncers) are 
included in the ono description—Parama-hamsa, 


But though both kinds of sannydsa are included in Parama- 
humsa, dogyees of difference must be admitted, inasmuch ag 
the two renuncistions we are considering havo peculiarities 
of their own, running counter to tho real nature of oxch other. 
This contradiction of the two, on account of their special 
peculiaritics, will be clearly brought ont by reference to the 
Arupt- and Porama-hamsa-Upanishads. ‘tho pupil Arunt in 
asking, “Oh Lord ! how could I completely abandon actions”? 
plainly asks abont renunciation-of-the-secker which consists 
in complete abandonment of the tuft of hair on the head, the 
snared throad, study of the Veda, ropetition of the Gayatri, and 
othor actions of overy kind, And the teacher Prajapati 
replies accordingly, when, after having enjoined comploto 
vonuneiation (of everything) In tho words “tult of hair, arcred 
thread, ote., (must be given up), for tho hamboo-stick, and ono 
covering wnd ono rag to wear,” says “he should wash himsell: 
at oach of the three Saxdhyds,} be centred in tho Self at the 
momont of concentration, and should constantly study that 
part of the Veda known as the Aranyahkas, that is to say, tho 





* Agnihotra. 

‘} Litorally tho point whoro any two poriods moot. Tho morning and 
oyoning aro two such woll-known poriods botwoon day antl night. But 
throo Sandhyde avo horo spokon of, which loads us to tho innor inomuing of 
tho word, Tho poriotl botwoon tho chango of breath from aun to moon 
(right to left) and vies xers@, known ag tho Sushumpd 3a onlled Sandhya, and 
this, in tho cago of a practise ascotic, ocours only thrico in a day, ‘Tho 
oxplanation that follows boars this out. 

2 _ 
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Upanishads.” Thus are described, by way of duties peonifar 
to that particular period of life, all the means whieh lead lo 
real knowledge. And again, Narada, having inilinted a 
question about renunciation-of-the-accomplished in the wordx 
“which is the path of ascotics,—the real Parama-hamsah?” 
the teacher, Lord Prajapati, hinted first at renunciation of 
everything as before in the words “sons, friends, and all,” and 
referred to the “ banaboo-stick, the cover, and the rag” as the 
only things that could be retained with a view to protect tho body 
and oblige the world. Even the taking of the stick is spoken 
ofas mere convention, for, says he, it is not the chief essential 
(of this condition ), and therefore not part of the (necessary ) 
injunctions of the sacred texts. If it be asked, what is then the 
essential? he adds, not certainly the stick, nor the (disposing 
off the) tuft of hair, or (of the) sacred thread, nor (the 
betaking to a mere) rag, but the condition of the Parama-hamsu 
is the real essence (ofall that is here said), Thus, it is pointed 
out that the absence of the stick, cte,, the insignia of this 
condition, is not against the spirit of holy writ; and, further, 
it is explained, in the words “neither cold nor heat (afoot 
him);” “he is clad in the ample folds of that cloth which is 
made up of space oxtending itself in the ten directions, ho iy 
beyond the couvention of saluting,” in that he is heyond the 
usages and forms of the world. And towind up the whole, 
Prajipati describes this condition as loading only to the 
realization of Brahman, when hosays at the end of Lis diseus- 
sion that he (the Parama-hamsa) has all his desires supremaly 
satisfied, on his finally realizing in himself that Brahman 
‘which is all bliss and light, ever full, and thus experiencing 
the full forces and meaning of the text “I am Brahman.” 
From all this, it is clear that these two (kinds of ronuncia~ 
tion) are apart one from the other ; that the charactoristies of 
each are distinctly opposed, one to the other, ‘This distinction 
is emphasized in the Smrtd also :— 

‘« Finding the world entirely worthless, and feeling tho 
“supremest senso of non-attachment within thomselyes, 
“seekers after the Essence renounce the world even belore 


. 
‘ 
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“marvinge.* Yaga (t.¢. Karma-Yoga—the path of action) - 
“ig all action, Gnosis is all rennnoiation ; therefore the wise, 
“sotling Gnosis nbove everything, should renounce the world.” 
Thus far ib is renunciation-of-the-socker. Brit furthor on, 
“when the eterml supreme Breadman, tho real essence is 
* yoalized, then taking only one denda, the ascetic mush giva 
“wp the sacred thread and the tuft of hair (on the head); he 
* should renounce everything, having well realized the snprema 
Brahman ;” il is ronunciation-of-Lhe-accomplished. 


But desire for knowledge may arise from the mero heat of 
the moment, as in the case of one desirous of acqniring an art 
or Joarning a science; and learning t00, may be found in thoso 
whose knowledge may not, aftor all their boast of scholarship, 
be amore than skin-deep ; and yeb. neither tho one nor the 
other are over socn to renounce (tho world). The question, 
therefore naturally suggosis itself, what is the full import of 
tho “desire for knowledge” and “learning or knowledge” 
itself? ‘Tho roply is as follows :+-As when hungor is gnawing 
with all its might no ‘action other than cating recommends 
itself to the mind, even a moment’s delay becomes annoyingly 
inlolorablo, so whon deep disgust becomes settlod towards 
actions and their results birth and death, and strong dosixe 
propels Lo study, abe, the ronl “desire for knowledge” has 
arison, And this leads to rennneintion-of-the-scoker, ‘Che 
limit of “knowledge” or “lowing” is thus defined in the 
Upadobusthusri:-— 


“ Te ig liberated even withoul his wish who realizes Solf 
“alone even as ho once realized the body ns that self, being 
“no more couseious of that budy (or anything besido Self). 
So. also the S’rudi :—- 


“Tho knot of the ego tied fash in the heart is ont asunder, 

* With mairinge bogins the socond stago of life called @:hasthds'ramas 
Gonerally, it is botiovod that sannydaa, tho Lom th slage, cannot be ontorol 
upon without passing through the proliminry stages. ‘The vorgo quotol 
puts itthatthesonao of non-attachmontboing firm, sannydse may bo ontorod 
upon ovon bofore marringe, or, indood, at any time, 
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+ &gll donbts disappear, all Karma fades away, on realization 
“ of the Supreme.” 

The highest condition is that of the JTiranyagardha, nb 
even this is lower than the Supreme spoken ofin the toxt just 
quoted. The “knot in the heart” refers to the idontily of 
intellect with the ever-present witness brought about by 
heginningless ignorance ; this is spoken of as a knot, boing as 
fast as an ordinary knot. ‘The “doubts” referred to in tho 
text are as follow :— ; 

Whether the Self is the witness or the actor? von if il is 
the witness of all, is it Brahman? If ibis Brahman, can it be 
grasped by the intellect? Supposing this possiblo, does 
liberation consist in simple knowledge of this fuel ? 

The “Karma” referred to in the text means that Karma which 
has not yet ripened into action, but which leads to und awails 
the future birth (of the individual), ‘These threo (tho knot, 
the doubts, and the Karma), being results of avidyd, disuppear 
on the realization of Self. The S’mzé also corroborates the 
saime :— 

“Ho who does not relate himself to action, as the door, and 
“does not allow acts and objects to affect his inind, stands 
“ ever frac, and does indeed never kill though killing all the 
“three worlds (at one sweep).” 


(This may be this oxplained.) That knower of Brakman 
whose very being, whose nature, whose Self, is not clouded 
from within by being identified with egoism, whose mind 
is not affected by objects, that is to say, who onterluins 
no doubts whatever, is nob bomd (in sin) even by tho act of 
destroying all the three worlds, much less by any minor acls, 


. (Zo return then to the point at issue.) When this is so, and. 
fuinre birth is prevented by gnosis resulting from renmicin- 
tion-of-the-secker, and it is impossible 10 do away even with 
the remaining potion of the present life without wacktially 
enjoying it ont, what, it may be asked, is the goad of all this 
érouble about renuncialion-of-the-accomplished? Do not 
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think so. This renunciation leads Lo “ liboration-while-living” 

*(Hivanmuhti); wnd.as the first kind of renunciation is necessary 
for acquiring gnosis, this second kind also is necessary for 
voelizing this condition, Thus far is deseribod ronunciation~ 
of-tlte-accomplished. 

What, it is hore asked, is this Jivanmuhti (iberation while 
living)? What proof is there ( ofits possibilily) ? ow is 
il-bronght about ? And what is lho good of it, even if it wore 
possible and accomplished? ‘heso questions are thos 
answered: Bondage toa living being consists in those fane- 
tions of the mind which axe characterised by Seolings of 
ploasnya and pain concomitant with action and enjoyment,— 
and which therofore aro so many distractions (from the natural 
condition of bliss); freedom from this bondage is “ibera- 
tion-while-living,” 16 may again be asked whether this bond 
is removed from upon ihe wilness or tho mind? For, it 
cannol cortainly be removed‘ from upon tho witness, boceuso 
the bond dissolvos of itself by gnosis ; nor from upon the mind, 
for it is impossible, ‘Che doing away with the mind’s linking 
itself to actions as Lhe door is as much impossible of accom~ 
plishment as the doing uway wilh the fluidity of water, or of 
the heat of fire; and what is natural is everywhere tho same 
This need, however, nol be so; for evon thongh complele 
aunthilation bo impossible, wo need not despair of noutralizing 
tho nature of w thing. As the fluidily of water is counteracted 
by mixing earth with it, ov as the how, of fire is neutralized 
ly the woll-known jowel or hy sonie poworful incantation, 
so ovan are all ‘functions of tho mind? ( chétéavrtayah’) 
noutralised, so Lo spork, by the practice of Yoga, But it muy 
here bo remarked that the chain of necessity (Prdrabdhakarma) 
obstructs the course of gnosis trying to do away with tho 
whole of avédyd and ils rosulls. and drags the body and ils 
organs (o results strictly in accord with ils design ; and that, 
moreover, the feelings of pleasnre and pain are nowhoro without 
the funetions of the mind;—how then is it possible to neutralize 
these functions (and by what can tho bliss of such ueutlralize- 
tion, ovon if il were possible, be rowlized)? This, however, is nob 
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- 80, for, Jroanmihti, the result of the said nentralization, being 
of the nature of supreme bliss, doos not cease to bo a link of 
what you call the chain of necessity. Bub it should nol, for 
this reason, be supposed that necessity alone will accomplish 
this Jévanmuhti, and that fvee action on the part of Lhe 
aspirant is entirely onl of question, Tor, such a ling of 
argument would apply equally 1o husbandry, commerce, und 
all human intercourse in general (and bring them also 10.0 
stand-still), If you say that necessity being beyond tho 
plane of experience, and the results produced by it being on 
the plane of experience, it cannot produce these results unless 
assisted by some means on the plano of experience, and 
husbandry, ete,, therefore, require the free action of men; wo 
ask what prevents you from applying the same line of argu- 
ment to Jicanmudti as well? Where, in the case of husbandry, 
ete., the result does not accord with expectation notwithstand- 
ing the free action of man, we have necessarily to imagina 
some other more powerful Karma as obstacle in the way, 
This Karma too acts as obstacle througly means, such as want 
of vain, ete. favotirable to itself, borrowed from the plane 
of experience. This obstacle again is removed by onecting a 
nentralizing force in the form of Karma, such os the Kériris 
Ishti,* ete. ; and this force acts to neutralize the obstacle by 
having recourse to means favourable to itself, such as rain, ole, 
borrowed from the plane of experience, Bnongh of going on 
in this line ; it is impossible for you, supromoly devoted as 
you are to necessity and Its power, even to think of the Latility 
of free human netion of the form of Yoga~practice ; or if you 
like we have no objection to concede that as (according to 
you) necessity is superior to gnosis (freedom), let Yoga he 
superior to hecessity, It being so, it slands to yoason that: 
Udddlaka, Vitahavya, and other ascetics had it in their powor 
to give up life at pleasure. Even if such Yoga be impossible 
in the case of short-lived mortals like us, there can hardly bo 





* Patioular snorifice, so called from its having the bringing of1iain 
aa its object, : 
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any trouble in that Yoga which consists solely in steadying 
the active functions of the mind, such as desire, ete.* 


Tf you do not admil the power of effort put forth in accord 
wilh tho S’4séra, all efforls beginning with dingnosis (of the 
discase called ignorance) and ending with liberation will be 
simply aimless. Because (free) offort fails sometimes of its 
result, wo cannot argno, from that circumstance alone, the 
futility of all (free) nection in general; for, if iL weve so, all 
kings onco defeated onght to dismiss the whole of their horses, 
clephants, and men, making up the army, With all this in 
mind, has Anandabodhichirya said -— 


“Wo do not give up food because of the fear of indigestion, 
“we do not refrain from proparing our dishes becanse beggars 
“avo likely to swarm around, nor do we renounce our bed 
“ because bugs are ste Lo appoar.” 


The supreme power of (feo) efforl in accord with the S'dstra 
is plainly put by Vasishtha to Rama in the portion (of tha 
Vogavdsishtha) beginning with “ Bvorything in this world,” 
ele, and onding with “ Giving up oven that,” ole. (his is 
quoted in full ag follows):— : 

Vasishtha :—* Evorything in this world, oh child of the 

“Raghus! is accomplished hy every one, hy free action 
© accompanied with well-directud effort,” 


Tevorything means progeny, wealth, heaven, tho Brakma- 
loka, ele, ‘Treo action’ moans action of the agent consisting 
of such acts as the Putra~hdmeshti, husbandry and commerce, 
the Jyotisthona, devotion Lo Brakman, ote, 


« Ico action is of two kinds: in accord with the S'éstre 
“and nob in accord with the S'éstra, The first lends to 
“suprome bliss, the second to supreme evil.” 


* It moy hore bo obsorved that two kinds of Yoga avo distinotly 
roferied to, ‘Tho Yoga doscibed as impossible to us mortals is Tfethe- 
Yoga, tho other, consisting in conolling tho activity of tho mint, is 
Aidjar Yoga. 7 


. 
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Action not in accord with the S’dsira is such as adultor'y, 
theft, ele. ; that in accord with the S’éstra is such as observ~ 
ing daily and occasional (religious) rites, elc. Bliss is henvon, 
and the highest of all bliss—liboration, vil is hell. 

« By those who have rendered the S‘dstra, company of good 
“men, and the like quite familiar from childhood, is encom 
“passed, through free meritorious action, that ond which is 
“ fuvourable to the actor.” 

“Quito,” thatis to say, inthe proper way. Tho sense *merilori- 
ous ” is obtained by taking some words like “ full of” as 
understood after the word “merit” in the text. “Favourable” 
means in accord with the supreme bliss (spoken of before). 

Rama :—*Oh sage! Istand as the collection of provions 

“impressions directs me, what clse can a poor thing 
“like me be able to do?” 

“Impressions” are the potentiality of action stored up in the 
Jiva, and are of the form of Dharma and Adharma (religious 
morit and domerit), 

Vasishtha :—* Because, oh Rama! it is so, thou shalt 

“obtain oternal bliss by action brought about by thy 
“own (free) offort and by no other means,” 

Because your action is necossitated by tho activity of 
previous impressions, action moral, mental and physicnl,* 
brought abont by your own free effort, is doubly necessary to 
break the chain which thas hold you in bondage. 

“ And even ‘the collection of impressions’ is of two kinds: 
“good and bad. Which of these exists in thy caso? ‘The 
“ first or the second (or both) ?” 

The question is whether Dharma ond Adkarma both 
necessitate your acts or only one ofthem? If it bo the latlor, 
whether it is good or bad ? 


“Tf thon art enrried away by the force of good impressions, 





*T includo Vakprayatna in montal, and DMdnase prayatna in moral 
action. 
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thon shalt, by that very course, attain the etornal inno length’ 
of time.” 

By “if? is impliod the choice of one of the three alternatives, 
and the first is understood as granted by Rima. ‘By that very 
coutsa,’ that is to say, by the good impressions themselves, 
without any othor offort, ‘he olernal,’ thatis, liberation. 


. “If the forca of bad impressions lead you to misery, it 
“belongs 1o previous birth, and you must try to subdue it with 
“vour own effort,” 

The ‘offort’ here implied is the observance of religious rites 
prescribed by the S'dstrdni as capable of connteracting the 
force of bad impressions. And this foree must be subdued by 
one’s own offort, not through other men as in a battle. 


“tho river of impressions flows on the good as wall as the 
“ bad course ; il should be forced into the good alone by free 
* effort,” 

Tn oither caso, though no effort is necessary in the case of 
good impressions, the bad ought to be displaced by the good 
through such effort as the Sésirdni should prescribe, 

“Oh best of the powerful! one’s mind engrossed in bad 
“impressions must be foreal back into the good course, by 
“ strong porsonel effort.” 

“Bad impressions’ consist of such desires as adultery, 
theft, and the like. The ‘good course’ consists in meditation 
on the import of sacred texts, on some god, and the like. 
‘ ‘Bffort,* moaning, of cowse, free effort. 

“Th¢ mind moved off from the bad resorts to the good, for, 
“in this it resembles a child ;—whonce it is necessary that it 
“ should be forcibly moved away.” 


As it is possible to prevent a child from eating clay, and 
male it like firnits inslead, or as it is possible to prevent it 
from catching at pearls and jewels, and teach it to amuse 
itgelf with artificial dolls, cte., so, indeed, it is possible, hy the 
company of the good, to tum the mind away from bad com- 
pany, from objects not conducive to its real happiness. 
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+ «We may gain over tho child, our mind, very easily, by 
“supreme equanimity consisting in evenness of feoling, bué 
“not so soon, and therefore by degrees, with strong effort,” 


There are two ways of leading o restive animal into its 
stall: the enticing it into it by showing fresh grass, olw., or by 
belabouring it with a stick, etc, ‘The firat method will suceced 
very easily ; the second will keep the beasb running” about 
here and there, and will succeed in forcing if into the still 
only gradually. In the same way, evenness of feeling, consist~ 
ing in looking with equal eye on foos and friends, is the casy 
method of subduing the mind; strong effort, consisting of 
Préndydma, Pratydhdra, etc., is the other difficult method, 
By the first kind of easy Yoga, the mind may soon be subdued, 
but by the second diftiewlt (ZZatha=physical) Yoga, ib cannot 
be easily subdued, and it should, therefore, be used by degrees. 


“Oh conqueror of enemies} when by the practice of the 
“aforesaid speedy method, impressions dawn upon your mind, 
“ know that your study has borne its fruit,” 


When good impressions begin speedily to ariso in conse- 
quence of the softer method of Yoga (Rdja~ Yoga), study must 
be said to have borne its fruit, It should not be supposed 
that the fruit cannot appear in so short a time, 

“ Byen if youhave a doubi, continue in the flow of good 
impressions ; in adding to the store of these, oh dear} there 
“jg no harm whatever,” 

Even while collecting good impressions, the doubt may rise 
whether such study is complete or nol? In tho stale of such 
doubt, the sindy should only be kept up. Lt is a rulo in telling 
the beads ofa rosary that, when, supposing wo want to tell the 
beads over a thousand times, we ave in doubt as to the last, 
hundved,* we must tell the beads ovor again a hundred tines, 





* For, here the rosary consists of 108 bends, gonorally taken to YOP) O- 
sont 100 only, and when 1,000 is the numbor dosirod, we havo to turn the 
rosary round only 10 times. The words ‘last hundied? aro waod with 
reference to the tonth and last turning of tho rosary which may bo doubt. 
ed thiough forgetfulness, otc. 
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‘Thus the number thousand would be completo, if really it is * 
incomplete, and even if the other hundred were mero addition 
to the required thousand, the merit will thereby cortainly not 
vanish, Tho same rule may be followed in the caso of this 
atucty also. 


“As long as you have not acquired complete mastery over 
“ tho mind,* and have not realized that condition, go on follow- 
“ing what (sacred) books and teachers prescribe, After 
“that, all latent desire having died ont, and tho thing having 
“been realized, you should give up even the collection of good 
“impressions in the last act of supreme concentration. Follow- 
‘ing the very good path of the wise, with sincere feeling and 
“clear understanding, acquire that condition wherein there is 
“no second, and in the end stand over blissful by abandoning 
“ even that.” 


> The meaning is plain cnough.t 


Hones, itis plain that desire, etc, can be neutralized by the 
study of Yoga, and that as Jivanmukti must follow such 
nettralization, there remains no ground of dispute on that 
point, Thus far has beon described the nature of “ liberation 
while living ” ( Jévenmuhti), 


Vexts from S'rwéi and Sopti hear this ont. Thoy are fownd in 
the Kathopanishad end other works, in words such as “tho liberat- 
od isliberated” andthe like, which mean that one liborated from 
the bonds of experienco ofthe form of desires, olc., is liberated 
over again, being placed, on the domiso of his body, beyond all 
possibility of any future bondage of tho kind. We say “ over 
uguin” for this reason, ‘Tho aspirant is freed from desivos, 
ete, by the ee of self-control and cognate virlues, even 





* Indiontod by the absonco of doubts. 


+ Té would much holp 40 mako tho meaning plain if a verso of the 
Aparokehdnubhuti bo 1eforred to in this placo. In gonsequonco of tho 
mind boing froo from transformation, and boing thon identified with 
Urahman, the resulting forgotfulnoss even of this idontifloation is tho réal 
Samddht onlled Jndna.” 124, See my Ritja-Yoga, pago 86 and notos, of soq. 
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* hefore the full rise of gnosis, bub in that condilion, desires, ele, 
if they still arise, are held in control with somo offort ; where~ 
as here there being nothing like ‘transformation of tho mind* 
(Dhi-vrttd), desires, otc., never arise, Thus, it is proper to say, he 
is liberated over again, In othor words, in the one caso; the 
body having been dissolved at the moment of dissolution, the 
liberted is free from fnture connection with the body for a Lime, 
but, in the other, the liberation is liberation for all time 
whatever; whence the words “over again” are well nsod in 
this connection, Says the Brhadédranyaka :— 


“When all desires occupying his heart full off entivoly, thon, 
“indeed, does the mortal become immortal, and realize Zrah~ 
* man even here.” 


In another S’rudé also itis said: “Though with oyes (he) 
“is, as it wore, withont eyes ; though with ears (he) is, as it 
“were, without cars ; though with mind (ho ) is, as it were,. 
“without mind.” The samo may be seen from other lexls 
also. “Thie~CLaanmuhia) is described in the Smptis with 
epithets such as ‘Sihitaprajna (one whose mind is entirely 
steady), Bhagvadbhakta (ono devoted to God), Gupdtita (one 
beyond the threo* properties), Brdhnana (one who has realize 
ed Brahman), Ativarndtrama (one beyond the palo of the four 
Varnah and Adramah), and the like, In the dialogue hetween 
Vasishthe and Raina, the /ivanmuhta is described from “In 
men devoted to gnosis,” cte, to “the ineffable saz alone 
subsists”: ~ 


* Vasishtha :—In men devoted to guosis alona, and ever 
“ immersed in self-contemplation, arises that condition 
“of ‘liberation in life’ which is like the liberaifou 
following upon dissolution of the body,” 


‘Devoted to gnosis alone, 7. ¢., those who have given up 
the observance of all forms prescribed by tho Peda or ly 


* Of mattor (Prak; ti), viz. Satva, Rdjas, Tamas (passivity, activity, gross. 


ness). ARE RTI, 


¢ 
f'n 
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‘ 


social convention. ‘ Liboration in life’ (ivanmudtt) ond * 


liberation following upon dissolution of the body’ (I’tdehamuhti) 
differ one from the other by the prosonce or absence of body 
and tho senses, for, in reality, there can be no difference 
between the twoon account of tho absence of duality boing 
common to both. 
Rima :—* Oh Lord | Uxplain to me the chavactoristics of 
« the Jivanmuhta and tho Videhamuhta, that, with my 
“ oye upon the S'asira, I may strive in that direction,” 


Vasistha :— ‘Though ever moving about in tho world of 
“ experience, the whole of it exists not for him ;—all- 
“pervading, other-like consciousness alone subsists. 
“Sneh a one is called Jivanmuhta.” 


This world of experience, consisting of mountuins, rivors, 
oceans, pnd so on, ceases to oxist in its presont form, boing 
drawn within himself by the Supremo Lord, at tho timo of the 
great cyclic delnge, along with the body and sonses of tho 
cognizing subject. Not so this non-existing of the world. Iere 
all intercourse dependent on body and senses does exist ; 
mountains, rivers, ete. not as yot boing drawn within himself 
by the Lord, continue to exist, and aro distinctly oxperionced, 
as such by the rest of beings. Only for the Jivanmukia. who 
hag not the mind that oan transform itself into tho form of 
theso things and produco knowledgo of them, the world does 
not oxist, as in sleep. The residuum is obviously the self- 
effulgont, all-pervading consciousness alono. Though in sleep 
even those who have not yet found liberation have no mind 
transforming itself into the form of objects, and they are 
therefore as much Jivanmuhia as any, still thore is a difforence 
in tho germs of mind, enpable of fulure transformation, being 
present in the case of the non-liborated sleeper, 


« The expression of his countenance neither flushes nor frdes 
“ ander pleasure or pain, he stands unmoved whatever 
“ may come or go. Such a one is called Jévanmadtir.” 
The flushing of tho face means joy. ‘Tho Jivannudta finds 
no causa for joy, like ordinary men, iu obtaining onjoymonts, 
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beginning with flowers, ointirents, respect, and so on, The 
fading of the countenance means povorty of spirit. The Jiean- 
muhta does not show any want of spirit even when loss of 
wealth, contempt of people, and similar calamitios befalt 
him, ‘Standing numoved whatever may come or go’ nicang 
remaining content with whatever may bo obtained in tho 
form of alms, ete., sufficient for preserving tho body, only in 
the comse of that stream which is setin motion by previous 
Karma, not. by any effort of his own in tho present condition. 
Concentiation being firm, he has no sense of flowers, oiutments, 
aud the like ; and eyen if he should havo a sense of them in 
moments when such concentration breaks, tho strong convic~ 
tion of discrimination keeps him off from desiring or avoiding 
any of them, and thus secures him in that condition whieh is 
free from pleasure as well as pain, 

“Tle is awake though in sleep, he knows no waking, his 

“ knowledge is all without any Vdsands:—Ilo is the 
“ Jivanmuhta,.” 

He is awake becanse all his senses beginning with the oyes 
exist in their proper place, and have not ceased to act, Ile 
is in sleep because his mind knows no transformation. lence 
waking in the form of connecting his Self with objects through 
the sonses is not known to him any Jongor. ‘Though ho has 
fuil knowledge (of tho unity of Self), he never thinks that he 
is a great knower of Brahman, nor docs he ovor feo) any 
desire for enjoyment of any kind. ILence all oyils incidental 
to desire being absent, he is well described as having no 
Vésand (impression) whatever. 

“Though acting after every feeling, such as love, hate, fear, 

“ and the like, he who stands unaffected within, liko the 
« Akasa, is said to be the real Jixanmuhta,” 

Acting after love may include such acts as eating and the 
like; acting affer hate may inclnde such acts as turning away 
from the Bauddhah, the Kapalihah, and tho like ; acting from 
fear may include such acts as escaping from snakes and tho like, 
The ‘hike’ may include jealousy, te. ; and acting after joalousy 
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muy mean the assertion of oneself as superior to olher ascotics * 
and the practising of closer concentration, otc, accordingly. 
Thongh such acts may come about in moments of break, on 
avcount of previous habit, ho remains unaffected within, 
bein free from all affection in consequence of the mind being 
entirely at rest, Ie is as mnaffected as the Akasa which con~ 
tinnes naturally pure though filled with smoke, dust, clouds, 
aud the like, 
“Tle who, whether active or at vost, links not lus ego with 
“the act, and allows not his mind to be affected, is 
“said to be the real Jevanmeuhta.” 


The first half has been explained while speaking of 
renunciation-of-the-accomplished. When a man, in the bonds 
of ignorance, performs some sacred duty, linking his ego with 
the act, the conscions Self within takes the form of egosm, 
The mind is affected with the joy of oblaining heaven in future. 
In the case of one who is at rest, ogoism avises in the prond 
consciousness of his having renounced (all Karma); and the 
mind becomes affected with sorrow for the impossibility of his 
ever finding his way to heaven. ‘the same line of ronsoning 
should, as occasion, requires, bo applied Lo ordinary acts as 
well as to acts prohibited (by scripture), Both theso contingen- 
cies never happon to the Jivanmukia inasmuch ow he nover 
feols such joy, etc., in consequence of his nover idonlifying him- 
solf with acts or their results, — « 

“Te whom the world finds no canse to fear, and who is 
“nover afraid of the world, ever beyond joy, and 
‘jealousy, and fear, is said to be the real Jivanmuhta.” 

The world finds no causa to fear him for he nover indulges 
himself in contempt of others, or in dealing ont chastisoment, 
For the same reason, people ioo find no reason Lo contemn or 
chastise him, Should any wicked man indulge himself in 
such conduct towards him, he is not afraid of it inasinach as 
his mind never conceives such causes of irritation, 

“ With the woes of this world laid entirely at rest, he, who, 

“though fall of all learning and art is yel without any, 
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“ who though with mind is without it, is said to be 
“the veal Jivanmubta,” : 

‘The woes of this world’ inclade reapecting friends ox rojecting 
foes; and he is above all that. ‘All learning and arts’ include 
the 64 well-known arts, and this porson though woll-verséd in 
every one of them, is, as it wore, without any of thom, for, he 
never professes nor exhibits any, Thongh tho mind is there, 
it is said naught to be, for, ié does not take on any fori, 
Where we have the reading renderable into “is yet without, 
any anxiety ” (in place of “is yot without any”), the meaning is 
that though the mind taking on, through the foree of 
(previous) impressions, the form of concentration on the Self, 
does exist, he is free from anxiety because he is beyond those 
affections which modify the mind of ordinary mon, 

“He who though deep in intercourse with all things i is 
“ever as cool and unconcerned as in attonding tu 
“another's business, all fnllness and contentment, is 

- “said to be the real Jivanmuhia.” 

As one feels no joy or sorrow for gain or loss in business, he 
attends to for another, such as is being involyod on occasions 
of marriage or other ceremonies, so the liberated fools quite 
unconcerned even in his own business. Not only is ho coul 
on account of being free from the worry of action, bnt Gn 
account of finding his completo Self in all ho does. hus 
fur the characteristics of the Jivenmulta. 

Henceforth, the Videhamuhta (liberated after dissolution 
of the physical body) :— 

“After leaving the condition of the Jivanmuhta, one enters 
“the condition of liberation after death, oven like the 
“wind, coming to » standstill, on his body being 
“dissolved by death.” 

As wind stands sometimes quite still, foregoing its natural 
motion, so the liberated stands in the Self, loaving of the 
accident of this, world. 

«The liberated-after-dedth neither rises nor fades, nor is 

“he ever laid at vest ; he is neither saé nor asat, he is 
“never distant, and he i is neither ‘I’ nox ‘not-L,!* 
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THe has no vise, no fall, nor is he ab rest,, [fe who is thus * 
free from nll conditions having his subtile body dissolved 
even hore, cannot be described as Sat, that is to say, cannot 
bo called the Prajnd conditioned by Avidyd, nor Iévara 
conditioned by Afdyd—the root of the world ef experience. 
Ho cannot be called oven asad, that is to sey, formed by tho 
inaterial oloments, In saying ‘he is never distant? itis implied 
thit he cannot be described as beyond A/dyd. The word‘ an’? 
is introduced with a viow to proclude his beiug near the 
Sthulabhuk (the soul thet has tho material plane of friuition 
assigned to it), Ile is not ‘I’ nor ‘nob-I,’ that is to say, he 
is neither of the macrocosm nor of the microcosm, nor 
of tho many idoas which might appear belweon the two. 


“There aubsists as residuum tho indescribuble sa¢ nnrufiled 
“in tho calmness of its depth, neither light nor dark, 
“unnameablo, unmanifest.” 


Evon in Jivanmuhti, inasmuch as it is likened to this 
Videhamukt? which is set up as tho goal it leads to, the 
same oxhaltation may be experienced whenever there is excess 
of absolute ecatucy ( Nireikadpa), ‘ho knower absorbed in 
cestacy ( Sthitaprajnd ) is thus spoken of in the second chapter 
of the Bhageadgta — ; 


Anjuna -— Oh Kes’ave | what specch may bo used of those 
“who, firm in the Essence (’rajnd), wo lost in the 
“oastucy of absolute concentration; what do such say? 
“whether thoy sit still or walk abont ?” 


«Prajnd meqns knowledge of the Trnth., It is of two kinds: 
settled and unsettled. A women lost in illicit love does not 
joso sight of her paramour in all hor acts whatever, and dis- 
yvogarding the evidence of hor senses, forgets even Buch (rer?) 
acts of houschold management as she attends Lo at the time, The 
Yruth boing once realized by one who having xgached tho last 
* alage of renunciation, has, through clever practice of Voge, 
guined complote mastery over his mind;—he cannot disengago 
his consciousness oven for a moment from the ‘Lruth, like the 
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* said woman not forgetting hor paramour oven for a secoutd. 
This is being lost in the ceslacy of absolute concentration. 
The Truth may sometimes be realized by foree of previous good 
deeds, but the realizor being wanting in the said qualifications 
may forgot it, like the said woman forgetting her love int the 
worry of her household. ‘This is unsettled knowledgo of 
Truth, Vasishthe says with this very distinction in mind :—~ 


* A woman addicted to another, never ceases to taslo the 
“elixir of her lover’s company, though all intent on the 
“discharge of her household dutics. Tho wiso, finding 
“sweet rest in the suprome undefiled Truth, continue to 
“ enjoy it within, though going in the ways of the world, 
“ without.” 


One absorbed in snch eostacy ( Sthitaprajné ) is of two kinds, 
in relation to two different times. Ie may be in costacy or 
out of it. In the verse (from the Bhagvadgitd) Arjuna in- 
quires after the characteristics of both these conditions by tho 
first and second half of the stanza. What speech may be 
used of those who, firm in the Essence, are lost in aestacy, that 
is tosay, by words of what import should this man be deserib- 
ed by the world. And further, when he is ont of such ecstacy, 
what speech does he use? how do his sitting and going about 
differ from those of the uninformed ? * 


Krshna :—“ Oh son of Prthd} he is said to be firm in the 
“Essence when he completely clears his mind of all 
“dosizes whatever, aud stands in the Self all content 
“with Self” 


Desires are of three kinds : objective, subjective, and of the 
form of simpleimpressions, Sweetmeats, ctc., alveady in hand 
constitute the field of objective desires, thoso that oxist only 
in hope constitute the sphere of subjective desires, and auch 
desires as rise up accidently, like the touch of grass in passing 
over a footpatlf, make up those desires which are of the form of 
simple impressions. One who oxhalts himsolf to tho cestacy of 
concentration, hag so much control over his mind ag nob to 
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allow it to take on the form of anything, and gives up there- + 
fore all the threo kinds of desires. ‘Lhe supremo conlentment 
he feels is seen in tho cheorfulness of his countenance, ‘This 
conlentment is nol of (fulfilled) desires but of (realizing) the 
Sclf,*for, all desires have already beon given up, and his 
intellect is nearest the Self, being all supreme cestacy, In this 
state of ecstulic trance, this supreme bliss is nol cogniazed by 
the intellect, as in acts of ordinary concentration ( Sampra- 
jndia-~Samadhi), but by the Self, all solf-illumined consefous- 
ness. ‘Che contentment too, is not of tho modification of his 
mind that way, bul of the impression left by tho suid self- 
cognized bliss. Such is the language and such the import of 
words used to describe one in this cestatic lrance :— 


“With mind unoverpowered by’ pain, with desires unaffected 
“by happiness, ha is beyond love, fear, and anger. ‘This 
“silent one is the Sthitaprajnd.” 


“Pain ” is that modification of the mind which is prodded 
by some cause as loyo or attachment, which is a form of the 
energetic property (Rajoywaa) inhoront in human nature, « 
which is of Lhe nature of internal heat, and which is disugres- 
able to oneself, Such pain being on him ho nover indulgos 
himself in that senso of overpowering which too, is a modifica. 
tion of Lhe mind expressed in such words of repontonco as “ io 
on me, I have boon a sinner of the last degree, I have been a 
wickod soul,” and so on, and which is of the form of delusion, 
boing a result of the gross nature (Zamoguna) inhoront in man. 
Thongh the mind’s boing thus overpowered appears liko turn- 
ing over a now loaf in life, if ib tends to justify itsolf by 
precluding the possibility of sinful action in some future birth, 
there is nothing to prevont it from being moro delusion in 
this life. Ieppiness is Lhat agreoable modification of the 
mind which is of the form of ploasure at some acquisition, 
such as a kingdom, the birth of a son, and the liko, and which 
is a rosult of the placidity (Suééve ) inherent in*haman nature, 
Desiro is that craving for similar happiness in future, which 
arises through the gross side of human nature, afer experiencing 
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. happiness such ag this, but withont oxciling that force .of 


holy action which may secure, such object. As hnppinoss and 
pain are brought about by necessity ( Prdraddha ), and as the 
mind of the ascetic ont of ecstacy is opm io modifleatian, 
both happiness and pain are possible in his case; but (hose ave 
never attended with desire or overpowering strongth in tho 
case of the enlightened. Similarly, love, fear, and anger boing of 
the gross part of nature ( which is abseat in his case), and nob 
being brought to him by necossity, do not oxist in him, 
The Sthtaprajnd so described, utlers words expressive of 
his own experience to culighton his pupils and lead thom 
to give up all desixe, and stand unoverpowered under all 
calamity. 


“ He is firm in Truth who, froo from all attachment what- 
“vor, feels no joy aud nao hale on obtaining good 
“ things or bad.” 


That is called attachmont in the pregonee whereof the good 
or evil of othors is taken on oneself; it is a modification of 
the grosser mind having another ag its object. Good things 
consist in wife and the liko capablo of producing happiness, 
Joy is that modification of the mind which sols ono singing 
the praises of such objects. ‘This song of praise is gross 
inasmuch ag it is entirely aimless, nol being moant to 
please another. Bad things aro things such as tho leaning, 
qte., of anothor which make him miserable, hy exeiling his 
joalonsy. The mind setting itself to picking holes in sual, 
things is in the condition of hate. ‘This too, is gross, for, this 
indulging in jealoasy is entirely vain, being powerless to 
affect that which it hates. That such gross ideas cannot 
exist in the enlightened is obvious, 


“He is deep immersed in the Truth when he draws (within, 
“ himself) all his senses from contact with oxtornal 
“objects,even like the tortoise drawing all ity limbs 
“ within its shell.” : : 


The foregoing verses show that tho grosser kind of modi- 
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fiontions of tha mind cannot exist even at moments when 
the ecstacy of trance is nob on the knower. When, however, 
the ecstacy is on him, ho has no mordifleation whatover, much 
less cither the gross or tho placid one. This is what the 
vorse just quoted aims to explain, 


“ Objects fall off from him who takos in nothing, though 
“they leave a latentsonse of enjoyment, but even this 
“vanishes of itself, on something above it being 
“ voalized,”? m 


The chain of necessity brings abont, of itself, the severat 
causos of ploasuve and pain in the form of objects such ag 
tho rise of the moon, the intervening of thick darkness, and 
the like, Other things like house and Jand and the like are 
brought about by independont offort, ‘The former cease, as 
it wore, to bo, by complete withdrawing of all senses into 
the unily of trance, and by no other means whatever, ‘The 
latter cease to be even without this means, ‘The “ taking 
in” consists in putting forth effort for the pwrpose, and house 
and property cease to bo in one’s hands as soon as such offort 
couses, The “latent sonse ” is mental dosire for such objects, 
and’ even this disappears on obtaining sight of Supreme 
Brahman, tho hoight of joy and bliss. The Sut? tlso has ibs 
“What shall wo do with offspring —wo the sphoro of whose 
Self is not this world.” 


“Oh son of Kunti! tho senses with their ovorpoworing force 
prove too slrong cyan for tho knowing one, ever on the 
“ glort, and they drag away his mind even against his will, 
To must exercise perfect control ever these, and should 
“ concentrate himself on Mo ay Lhe Supreme 3 for, he is 
“ said to be firm in the Truth, whose sonses obey his 
“ sloudy control.” 


Tho study of concentratjon is useful as a safoguard against 
occasional aberrations, notwithstanding effort, renuucintion, 
and knowledge of Brahman, This verso is in reply to the 
question * how he sils ?” 
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“The man contemplating upon objects finds himself 
“stronely ablached to them. Attachment bogats 
desire which, in its turn, leads to jealousy and anger 
* From anger comes forgetfulness which darkens all 
“ memory, the resull being » completo stunning of 
“Reason. And this is the way to entire ruin,” 


In this verse is described the nature of the aberration which 
may come about for want of the practice of concentration, 
‘Attachment? means proximity of tho object of thought. “or- 
getfulness’ means forgetfiness of the sense of right and wrong. 
The dakening of all memory’ means the being turned off from 
the renlization of Trath. ‘The ‘stunning of Reason’ refers to 
the inability of gnosis to bring about liberation, boing noutral~ 
ized by the current of opposile iddas Unus sot agoing. 


“ Dealing with objects through the sonses, fecling no love or 
“ hate, and over under the control of Self, ho who has 
“complete mastery over his mind easily finds his way 
“to the Light,” 


One who is practised in Samadhi (concentration, trance ) 
finds the Light, by force of the impressions dovived from quoh 
practice, even when dealing with objects through the senses, 
in moments when the tranco isnot on him. ‘Chis verse ts in 
reply to the question “how he goes about?” ‘This and tho several 
verses quoted above explain tho nature of tho Sthitaprajna, 


A question naturally occurs at this point ;~Does not 
freedom, love, hate, and the like, precede as means, tle first 
insight of, and the being firmly fixed into, the Truth ? This, no 
doubt, is true, but » difference has to he made. ‘Tho author 
of the Sreyomdrga has pointed it out (hus — 


“ All that precedes as means the acquisition of gnosis, being 
“brought about by effort, is Uae naturel charactoristic of 
“him who i is firmin the Trath, The condition of one go 
7 firmly’ fixed in Trath, wherein all geno of separntoness 
“is obliterated by the uninterrupted light of Soll, 
“is called Jivanmudti, 
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Bhagavin S'vi Byshna has dosorthed his devolee in the 
twelfth chapter (of tho Bhagavdgitd) thus — 


“ Tarbouring no hatred for any being, he is the friend and 


sympathiser of all, there is nothing which he calls 
“his own, there is no act which he trkes on himself, 
“ho ig the same in good and evil, all forbearance, ever 
“content, constantly fu] of self-concentration, having 
“full control over himself, firm of resolve, with is 
“mind and intellect surrendored entirely to Me. ILo 
“who is thus a devotee of mince is most dear to me.” 


Inasmuch as he has surrendered his mind lo Zéeara, and 
has thns entered the condition of tranco, he ix not distracted 
by any other thing ; nor is he affected by good or evil in 
moments whon the trance is broken, for, in that condition, he 
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himself attacHed to the condition of supreme indif- 


ference. Tho same lino of argument applics to tho pairs being 
described thus :— 


“Te from whom the world finds no cause to fear, and ho 


“who is himself not afraid of the world, being over 
“beyond pleasure, jealousy, fear, and anxiety, has My 
“ nnrosorved love, ILe whois devoted to me, boing above 
« dosivo, all purd, highly skillful, indifvoront, fro from 
“pain, nol caring to undertake anything, has my 
“ unreserved love. To who, being full of devotion, 
* experiences no likes and dislikes, no sorrow and no 
“ desire, standing above good ag woll as evil, has my 
“ unreserved love. That man, full of devotion, who is 
“equal to friends and focs, who meets respects and 
“ insults undisturbed, who braves cold, heat, happiness, 
“ or misery, with unaffected mind, who is free from 
“all attachment, who regards with equal oyo all 
“raise end reproach, who maintains slendy silence, 
“who derives contontment from anything and overy 
“thing, who has no fixed abode, and whose mind is 
“always fixed in peace, has, indeed, my anreserved 
* love,” 
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Tiere, foo, he Vartikakdra hag explained cortain special 
points as before, 
« Universal friendship and othor qunlities coma of their 
“own accord, withoul any effort, in ona whg has 
&* awakened himself to the light of Solf, they arc not so 
* found in one who is yot on the way lo this supreme 
“ yealization,” 5 . 
One who has transcended the sphere of tho gunch (pro~ 
perties), is thus desoribed in the fourteenth chapter (ol the 
Bhagead gtd) — 
Arjuna:—* Oh lord) tell mo what signs indfeato the 
“passage of one beyond the three ginal ? whl pray 
“are his actions ? and how is this passage effested 2” 


The three gunnk aro Sattva, Rajas, Tamas (placidily, energy, 
gvossness) ; and the whole world is made up of evolules of 
these three. Lenco one beyond the gunah is ho who is nob of 
the world, in other words, who is a Jévanmuhta, ‘Signs? 
mean marks to indicate thata certain man is © gundiile 
(beyond the gunat). The question about the *how’ of the 
passage ‘beyond’ refers to the moans, to tho way in whish 
auch a one would conduct his mind, with such an ond in view, 


Bhagaodn :—" Oh son of Pandut lo is said to havo 
* passed beyond the guaek who hates not action, 
“desires not inaction, feels no love or hate for joy, 
“ activity, or gross inactivity. Such o ono stands like 
ono entirely indifferent, nnmoyod by any guna, and 
“ stirs not, remaining always firmly fixed in the con< 
* viction ‘all action is of the gunak (not mine), Ifo 
“Jooks upon happiness and misery with equanimity, 
‘looks with the same oye on a Inmp of carth, a stone 
« or a mags of gold, makes no differonco of Hikes and dis 
“ likes, and remaining ever undisturbed, meets constre 
“ and praise without concern. Neither insult nov reapook 
« affects him, fiends or foos cannot influence him; he hag 
“nothing to do with planning or thinking of any oul, 
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“ whatever. Moreover, he who, above all this, worships 
“ Me with entire devotion finds himself beyond the 
« gundh, ond one with Brahman.” 


Joy, activity and gross inactivity, refer to the three gundh 
—Satoa, Rigas, Tamas. These three prevail in waking and 
droam, stibside in sleop, trance, mental eteenicn and condi~ 
tions of that kind. 


‘Activity’ ia of two kinds: agreenble and disagreeable, The | 
fool hates disagreeable and seeks agreeable activity in 
tho waking condition, The Gundtita, being beyond every 
impression of agreeable and disagreeable, feels no hate and no 
desire ; he stands entirely indifferent, being unmoved by sue- 
cess or defent, like onc looking upon two parties fighting with 
ench other, Ilo is ‘indifferent’, from the conviction: ‘the 
gundh act in and upon gundh, I have nothing todo with them, 
The falso knowledge ‘I am the door ’ is the cause of * moving,’ 
and all false knowledge being absent from the Gundiita, he 
stands ever ‘unmovod. ‘Theso verses make a reply to the 
querry ‘how such ® ono (the stittaprajna) acts ? Looking with 
equal eye ou happiness and misery is the secret sign of this 
condition, Worship of tho Supremo accompanied by un- 
sworving devotion, gnosis, coucentration, and practice, leads 
beyond tho gundh 


Tho Brdimedne is thus desertbed by Vydsa and others +— 


“Tho Gods know him 4o bea Brdkmana who, without any 
“uppor garment, sleeping tpoh no bed, and using noth- 
“ing but his hand for a pillow, romuins ever at poace 
“(within and without).” 


The word Brékmana rvofors to the knower of Brahman. The 
S'ruti doseribes him in the words “hence the Bréhmana.” 
And tho knowor of Brahman being entitled to rentneiation of 
the accomplished, inasmuch as he is enjoined to So pringipally 
above all give and take by the S’swéé in the words “He is the 
Paramahkamsa who without any covoring goos about as he 
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was born ’;~it is quite proper that the Brdédmaya should 
have been described as ‘he who is without the upper garment’ 
and so on. 


“The Gods know him as a Brdhmana who covered by, any; 
“ fed by any, sleeps inany indeterminate place what- 
* ever.” 


Though a place where food, covering and sleep, can bo had 
is expected, through the necessity of keeping up the body, the 
Brékmapa incurs no merit or demerit in going about for 
thege purposes. The mere satisfying the craving of hunger, 
and taking real substantial nourishment, being both equal to 
him, the affection of the mind which lends to merit or demorit 
is entirely out of question. In the Bhiigavat too it is said 
with this in mind :— 


“Where is the use of saying too much on the nature of good 
“and evil? vil lies in the eye that distinguishes 
“between good and evil, the good is beyond the one as 
“well as the other.” 


To proceed, 


“The Gods know him to bea Brdkmana who, wearing a mere 
piece of cloth on his loins and using a coat of worn 
“out rage for cover, goes danda in hand, ever immars- 
“ed in concentration, constantly diverting himself with 
“himself, all alone and one.” 


He should keep to the dapde and the haupina (piece of 
cloth for the loins) in order that people may have faith in uni- 
versal love by his presenting it ina superior form, while treat- 
ing of Brahman. The suti too enjoins “Tho rag, tho .atick, 
and the cover, he should keep as much for selfprosorvation ng 
for obliging the world.” He should, howover, never, even out 
of the strongest sympathy, exchange even a word about tho 
worldly concérns (of his pupils), but should keep himself over 
in supreme concentration, The drut has it “know well that 
diman qlone, give up all other speech.” Also, 
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“The wise man of pationce having well realized It should 
“identify himself with It, on no account should he 
“altach his mind to the use of words, for, then, it is all 

_ ‘more waste of breath.” 


Teaching about Brahman is not any dissimilar “ use of 
words” whence it cannot be against the gist of Lhis precept, 


This “concentration” is carried on without any interruption 
in solitude, whence another Smrte also enjoins :—~ . 


“The mendicant alone and solitary is the one described above, 
“for two makes a pai, three a town, and four a city ; 
“never make city, town, or pair, for even between a pair 
“itis quite usual to exchange local gossips or even, 
“opinions about alms ete.” Also “Lovo, jealousy, 
“ ave easily born of intercourse.” 


To proceed, 


“ Him tlie gods know as a Brdhmana who has no blessing 
“1o give, no business to conceive or undertake, no 
“ salute to oxchange, no praise to hear ; who thus, with 
“ qll wetion spont up, is himsolf ever unspont,” 


Mon of tho world, who move in Socioty, give a blossing in 
rotwwn for salutation, The wishing success to the man in what- 
ever is nearest his hoard is tho genoral meaning of this ‘ bloss- 
ing’;il being so, and people, through o thousand shades of 
liking, having sct their hearts on a variety of things, the men- 
tol search after thig or that desire of the man on whom the 
blessing is conferrod must necessarily lead to considerable 
distraction. This distraction runscounter to gnosis. Another 
Sinyti also says -— 

“ Gnosis in ils proper forin is never realized by that poor 

“ thing who altaches himself 10 the world, to the pride 
* of lonuning, or to the presorvation of hig body.” 


This would apply even to the “ conceiving and undertaking ” 
something, to “saluting ” and the like referred to above. Tho 
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“conceiving and undertaking” may be for one’s own ond or 
for the benefit of others, and it may consist of effort to acquire 
house, Jand, or property and the like. The liberated must 
give up these conceivings, undertakings, and salutings. It 
should not be supposed that the not giving a blessing in ro- 
turn will disappoint men, for, the word edrdyana, tho form 
enjoined upon all the liberated, is a fit replaccmont of the ox- 
pected blossing, as it is capable of curing both inclination 
(of the ascetic) towards the world, and possible disappoint 
ment (to the saluter) All undertaking is evil, Says tho 
smriti-~ 


* All undertakings are enveloped in eyil even like fire in 
“smoke,” 


*Saluting ’ is also allowed to the renuneiation of tho seokor, 


* He who is a suanydsin even from before, and is equal in 
“ all respects, must be honoured with a bow, none else 
“ deserves the honour,” 


But even here, considering his being a sannydsin ‘rom 
before’ and his being ‘ equal in all respects’ leads to distrac- 
tion of mind. Hence many (sannydsinak) are found quarrol~ 
Ting over the honour of a mere ‘salute,’ The vdrithahdra has 
shown the canse of this thus ;— 


“ Intirely beside themselves, with mind entangled in tho 
« objective, Jealous, even sannydatnh, with heart par« 
“ ched up under the curse of Fate, are found to take 
“ interest in disputes, and quarrels withont end,” 


Tt has been even shown by the Lord that the liberated havo 
nothing to do with this ‘salute’ :— 


«When he is firm in the Unconditioned, transcending all 
“ namg and form, when, in fact, he thus revels in the 
“ empire of Self, whom shonld the knower of: Self giva 
“a salute? He has nothing to do with any getion 
* whatever.” 


. 
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Though salute likely to darken the mind ig thus prohibit 
od, salutation emanating from tho senso of universal love, 
and lending to add to the ponce of love, is admiltod. Says 
tho Syortd :-— 

he Lord pervades everything as the Jivd of all, saluto 

“should, therefore, be given to oll,—even to the horse, 
“tho Chandala, the cow, the ass.” 


Praise i that is forbidden is praise of men, ot of God. 
Says Brhagpati (in his Smrti):— 


“* Ags men beland, with all their heart, the owner of wwenlth 
“and property, with a desire to receive some share of 
“it, ifeven so, they were to belaud the maker of the 
“ universe, why would they not be freo from bondage ?” 


To resume, 


The being “ever unspent” means the absonce of what is 
known as poverty of spirit, IHenco also the Syurti:— 


“IC at times he gets no food, the man of high pationce 
“should nevor find causo to bo disappointed, nor 
should ho ever find cause for oxaltation on obtaining 
“food (and tho like) ;—for both the obtaining ond 
not obtaining depond entirely on Tate.” 

The being with “all aclions spont up” refers to his not be- 
ing subject to religious injunctions and prohibitions ; for, as 
the Smrti has it, * whore can there ho any injunction or prohi~ 
“bition tohim who walks the way transcending tho gupdi,” 
With the same in mind, tho Lord, too, has said :-— a 

“Tho Veda deals with the three gund ond all that is relal~ 
“ed to thom; oh Arjuna! transcend the gundh, sink 
* all duality, be ever contred in supreme peace, care 
“ not for acquisilion or protection, and above all bo 
“ ever in thy Self.” 

Also Nada :— . 


« Tho all-pervading Vishnn should over be al heart, not lost 
sight of oven fora moment, all injunctions and all 
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« prohibitions whatever are forced to serve such a one’s 
« bidding.” 

To proceed, then, 

“Him the Gods know to bo a Brdhmana who is afraid 
“.of the gundh as ofa snake, of conventional respect. 
“and forms bed of hell itself, and of woman as of a 
« dead carcass.” 

There is reason for thom to be ‘nfraid of the gundh oa of a 
snake,’ for, it is said they may say a word to princes and the 
like. As ‘respect? breads attachment, and thus sets up ton- 
dencies adverse to the true aim of life, ibis described as ‘hell,’ 
to be avoided even from a distance. Ienco the Simytd :— 


“ Insult adds to the force of austerities, respect undermines 
“it :—the Vipre annointed and worshipped speeds to 
* decay like the cow that is boing milked from day to 
“ day.” 

With this very idea in mind, insult is spoken of as worth 
courting, in the Smrti :~— 

“Phe Yogin must so conduct himself, taking oaxo nevor to 

* go astray from the path of the wise, as men, recoty- 
“ing him with insult and contempt, should novor seclt 
“ his company.” 
As to women, they are open to two-fold oriticism (frorh the 
ascetic’s stand-point), both in being one of things ‘prohibited’ 
and also in being loathsome by nature. ‘ho *prchibited’ 
limit may gometimes bo transgressed through overpowering 
attachment, or through the force of necessity ; and it has bean 
said with this in view :~ 
“ Never share the same bed or seat even with mother, sistor 
“ or daughter ; for, tho host of sensos overthrows oven 
“the Informed, by its overwhelming force,” 

And lonthsomeness is thus put forth in tho Smt? im 

“The unnameable part of women, the fistula over oosing, 
“ breaks the mind, though itself unbroken, and mostly 
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“delndes ofl men. What should prevent us frork 

“likening those men with the verical worm who find 

“pleasure in that piece of leather with a slit in the 

« middle, evor fall of the most filthy stench emanating 
+ from the other orifice at hand.” 


Thas the point in comparing woman to o carcass is evident 
ly to bring out both these senses, her being of the class of 
thittgs prohibited, and also a thing full of loathsomeness. 

‘lo continue, 


“The Gods know him for a Brdhmana, who all alone, os its 
“ wero, fills the whole Azds'z, and who finds himself in 
“ utter solitude though in a place full to overcrowding.” 


Men of tho world should avoid being alone, on account of 
their being thus open to fenr, indolence, and the like ; and 
they should conré company to bo free from these vicos. 
Yoginak, being unlike these, find the whole of space entirely 
fall with the highest bliss of Self yenlizod in concentration 
carried on without interruption, in solitude, LHence there is 
no chance of foar, indolence, sorrow, delusion, and the like, 
in their caso. For, as the S'rati puts it, 

“Where can there be any delusion, any sorrow, to tho in- 

“formed who experiences the onenoss of all, through 
“ yealization of every being as his Self.” 

« Placo full to overcrowding * isa placo full of men ; and 
this, on account of talk about politics and the like, being 
adverse to concentration, and therefore without realization of 
the, blisa of Solf, torments the mind even like solitude. Tho 
reason for this is that the world is all illusion,the Self is all 
reality and fullness, 

One who is beyond class (varna) and posilion (ds'*ama) is thus 
doscribed in the filth Chapter of the section on Liberation, in 
tho Suta-Samhita :— 

“ The student, the householdor, the forester, ifie mondicant, 

“and the ascetic belonging to no varna or ds'ramea s 
* those, if properly skilled cach in their own position, 
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& ave superior one to the obhor in the order ménlionod 
Of all grades whatover, the ascetic boyond varna and 
“ dérama is the master ; ho should never, oh Purusho~ 
“ tiama! even like me, become Lhe pupil of any ono, 
“ Such o one is the teacher of teachers, thero is vevily 
“ none equal to or superior than him. ILe belongs to 
“ the order beyond cana and da'zama, who has ronlized 
“the witness of all, transcending body and senses, 
“the absoluto Intelligence, all bliss, solf-illumined, 
“ the highest Essence. Oh Kos‘ava ! he is boyond varga 
and ds'rama, who knows his Selfas God, from hear~ 
# ing (and identifying) the great Loxts* of the Veddata; 
“who knows the gredt Lord transeending all (three) 
“ conditions, though the petmanont witness of thom all; 
“and who has firm conviction born of the atudy of Ute 
* Upanshads that varna and ds'rama aro only a part 
“ of the web of illusion woven round the body, they 
“ never belong to my Self, all thonght. He has, indoed, 
“ realized that condition who knows, through tho Upa~ 
« nishads, that the whole of this mniverss fulfils itsclf 
“in my presence just as men, of theiv own necord, 
« folfil their various duties in the presence of the sun; 
« that the world is projected in me as an illusivo idea 
“even like bracelets and a varicty of ornamonts 
« imagined in pure immutable gold; ond that the whole 
“world beginning with the mahat is rosult of moro 
“ imagination in me, liko the illusive imagination of 
“silver in nacre, The great, Lord pervades like didéa, 
“all things high or low, the body of a Chdnddla ov u 
“ Brdkmana, of bird or boast ; and I, indead, am this 
Lord; thug does he oh Purughotlama; renlizo tho 
“truth of the Upanishad. Te hag twanseended all 
“ varpas and all déramas, who knows, through tho lash 
“word of the Veda, that os the directions all appear in 
“ their proper position to the man cnrod of dolusion of 





* Buch as, Thon art that, I am Brahman, and the like, 
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“the oye, the world appears to me os naught, being 
* dissolved by proper gnosis; or that as the whole 
“ panorama of dream is mere result of fancy and 
“insion in mo, the experience I receive while 
“ awake is no less, Meno doubt is removed boyond 
“garna and dsrama whom the vedénta has taught Lo 
* be over centred in the Self, rising above his varna 
“and éérama, on the dissolution of all duties peculiar 
“to the one or the other, at the sight of his real self. 
“Tho knowors of the essence of the veda, nll declaro 
“ him beyond varna and dsrama, who giving them up. 
“ stands over contred in his solf. The body, the sen 
* goa, the vital broath, mind, intellect, egoism, the 
“thinking principle, nay evon illusion itself, the 
“eosmos boginning with supreme other, the door, 
“ tho sufforor, tho director of one or other ;—tho Solf is 
“ nono of these; it ig all pure boing, all pure thought, 
* all pure bliss, it is in every respeat nono other than 
“ Brahman, As the sun appears to move through 
“ motion of Lho water (in which ho is reflected), the Self 
“ ig supposod Lo pass through the varioly of this world 
“ through the activily of ogoism. Therefore oh Kosava! 
“ tho varna, tho asrame and ovorything belonging to 
“thom are all belongings of somo ono other than the 
“Self, thoy aro only abtributed through delusion to 
* déman, tho true knower of Solf has nothing lo do with 
“thom, Injunction, prohibition, nay the idea that 
“something dosorves giving wp, somo othor thing 
* deserves boing taken up, and all the rest of such 
“tmaginings do not, oh Janirdana! belong to the 
“ Inowers of déman; oh lotus-cyed one! I know the 
“ tne condition of the démajndnin, mortals deluded by 
“ mdyd can nover undersiand it, ‘hese eyes of flesh 
“ gan never see this condition of the knowergs of Brah~ 
“man, it comes of ilsol f to thoso, oh Keéava! who hnow. 
“Tha ascetic is over awake there where all men are 
* fast asleep, and he, oh Kegava! is fast asleep there 
6 
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“whero men are full awake, Io is said to be tlie 
“true adeoarndsramin (one boyond vana—class—and 
“ 4srama—position ), the best of teachers, who has 
« yoalized by self-experience what he is taught at the 
* end of the veda in rogard to Self, ever without a socond, 
“ ynaffected, unconditioned, ever pure, boyond illusion, 
“ll thought, the height of immortality.” 


Thus, then, Srutayah such as “tho liberated is liberated 
over again’* and texts from the smptayah speaking of tho ‘libe- 
yated in this life,’ the ‘ascetic Armin the essence,’ the ‘devotee 
of the Lord,’ the ‘knowor beyond the gundh,’ tho true ‘ Brak~ 
mane wad the ‘ativandéramin,'—all benr out the truth and 
possibility of what is called ‘liberation in this life’ (Jiven- 
muhti). 


Tind of the first Chapter on ‘Liberation in this life.’ 





CHAPTER II. 
On THE DESTRUCTION OF LATENT DESIRE, 


Wo shall now agldvess onrsolves to the meana which Jead 
to ‘ Liberation in this Life,’ These are gnosis, ‘dissolution of 
mind,’t and ‘destruction of latent desire,” ence, in tho 





* The liberated that is to say berated in this life, is Hborated ovor again 
that is to say nt death. In this text aro hinted both Jlvanmuktl nnd Videha 
mukti. The ward Vidohamukti will, however, have its monning slightly modi- 
fied in the next Ohapter. 

+ This word should be understood not in the sonto of that which is 

opposed to mattor, viz, spirit, but in the senso of the intolligont or think- 

ing principle. Tho inner sonse—antahkarana—has four functions (1) 
simple thinking, sensation; (2) localising idons in oxtornal objects, porcop- 
tion; (8) connesting the thinking ego with all thoughts and sota, will; (4) tho 
last aot which decides tho will ono way or other, reason, ‘Tho action ton 
paasos into tho outor—physical—plane, Tho frat of those four is what ia 
meant by ‘rind!’ in the present instance. It may converiontly bo montionad 
hero that tho other three processes aro, in Sanskrit, oullod chitle, aham- 
kara, and buddhi, 
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Yogavasishiha, Vasishtha says, while dealing with ‘Tho 
body of the Jivanmukts’ at the ond of the Chapter on 
Suprene Pacification :— . 


“Oh best of intellects! destruction of Iatent desire, gnosis 
“and dissolution of mind, attended to simultaneously 
for sufficient length of time, bear the desired fruit.” 


Tlaving thus shown the concomitance of theso and tho 
result, the sage points ont also the concomilance of the 
absence of these means with tho absence of tho result :— 


“ Till these three aro not woll attended to with sufficiont and. 
“ yopeated trials, the Condition can never be realized, 
“oven at the end of a hundred yonrs.” 


The defect in not carrying ont these three processes at the 
same time is thus hinted at :—~ 


“Tf, even fora long time, these should be attended to, one 
“after another, they bear no fruit, like incantations 
“invariably joined to one another,” 


The ‘ besprinkling ’ which is a part of the * Twilight-adora- 
tion’-ceremony, must be accompanied with repotition of tho - 
threo Rehdh beginning with ‘dpo hi shihd, ete. If ono of 
these three be repented, day after day, the ceremony, as Inid 
down by scripture, will nob havo been accomplished at all. 
Again, ifonc incantation after another were recited, at intervals, 
from those incantations which always go in hoxads, no result 
will follow. Or lastly, if evon in our Lomporal affairs, vegotabla, 
soup, rice, and the like were asrved out one every day, a dinnar 
will certainly riot have been given. The simultancons sludy 
of the aforesaid threo means must therefore bo understood after 
these illustrations. 


The object of long sindy is thus set forth m 


These three attended to for along timo, untie the knots 
which bind themselyes fast about tho heart, leaving 
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no trace of donbt behind, even like the breaking ‘of 
“the threads on tho cutting up of a lotus-stock into 
* two.” 


The contrary relation, too, is thus doscribed :~— ‘ 


“The experience of this world acquired in hundreds of 
“ previous incarnations, is novor dissolyed without long 
“ study.” : 


Not only does isolation of these in study load 10 no 
result, but it prevents even the proper realization of the 
character of each :— 

“ Gnosis, dissolution of mind, and destruction of latent 

“desire, being causes one of the other, are difficuli, to 
“ accomplish.” 

Two and two formed out of these threo give three puira. 
The reciprocal causal relation betweon the pair made of ‘des- 
truction of latent desire’ und ‘ dissolution of mind,’ is thus 
set forth, by way of the concomitance of their absence +-— 


“ Latent desire is not destroyed till the mind is not dissolved, 
“and the mind is never at rest till latent desire is not, 
“ killed out.” 


The internal sense (antahharana) passing out into varions 
transformations, cach as continuous as the jel of a lamp, is call- 
ed mind, on account of its performing mental action, The 
dissolution of this mind means its giving up all connection with 
these transformations and remaining in a stato of supreme 
control, Says Patanjaliin his Yoga-Sutras: “The boing held 
in supreme control is the obtaining of the moment of control on 
the mind, when impressions impelling it to trensform being 
neutralized, other impressions holding it in position gain 
ascendency.” Impressions propelling to transformation being 
neutralized, and impressions holding the mind in control mani» 
fest themselves; and the monrent of control gains power over 
the mind, This is all that is meant by ‘dissolution of mind? 
That mental impression which is the cause of transformations 
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of the mind into functions such as anger and the like, all of a 
stidden, and without any thought of past or future, is called 
vdsand (latent desire), for, ibis something that saturates tho 
mind with vdsand (dit-smell or fragrance ) from every expori~ 
once it reecives, The destruction of this latent desire moang 
tho impossibility of the vise of anger anc the like, even in the 
presence of appropriate canses, on good vdsands such as 
contentment, self-control, and the like being firmly fixed in the 
mind, If mind is not dissolved and it continues to function 
through transformations, somo accidental external causo 
my oxcite anger and the like ;—which being so, there can 
be no destruction of vésand, On the other hand, as long og 
vdsand is not destroyed, transformation of mind continues 
as before and there is no dissolution of mind. 


The reciprocal cansual relation of gnosis and dissolution of 
mind is thus seé forth by way of the concomitance of their 
absence t— 


“ Whonce could there bo rest of mind till thereis no gnosia; 
“and gnosis too is impossible ns long as the mind is 
“not entirely at rest.” 


Forms and tastes and all that makes up experience isa world 
of illusion, it has no rdality whatever ; all is self ;—conviction 
such as this is roal gnosis. Chis gnosis being unaccomplished, 
objects do oxist as tho substratnm of form and tasio and olher 
properties, and nothing can provent the mind from transform- 
ing itself inlo a number of functions in relation to these 
objects, even like the flame of firo which cannot be stopped as 
long as we continuo Lo feed i, with fnel, Forms and the like 
being oxporicnced through transformations of tho mind, not 
provented on account of its not being yot lnid ab rest, gnosis 
cannot dawn upon realisation of the nicaning of such texts as 
*Thore verily is here no distincbion whatever’; for, the import 
of tho tex running counter to experience, even like the 
import of the words “the worshipper isa clump, of the Luia~ 
grass” will ever suggest thal doubt which prevents conviclion 
of the unity of everything in one olernal Brakman 
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The reciprocal causal relation of ‘deslrnetion of Intent dosixo’ 
and gnosis is thus set forth by way of the concomilance of 
their absence :— 

“Where could there be accoss to gnosis as long as latent 

« desire is not killed out ; latent desire can never be 
“ destroyed till full gnosis is not realized.” 


Gnosis never comes abont, for want of the means congist- 
ing of self-control and the like, on account of the latent power 
of anger and the rest not being laid entirely ot rest, ‘Till 
unity of the All is not fully realized that false knowledge 
which invests the causes of anger and its brood with a semb- 
lance of reality are not done away with, and latent desire ia 
not killed out. 

I proceed, now, to show the reciprocal causal javier of 
the said three pairs by way of their constant concomitance. 
The mind being dissolved, and there being no consciousnoss of 
any external canse which can develop mental impression 
into full presentation, latent desire fades away of iteell'; 
latent desire having died out, there romains no cause for that 
functioning of the mind which we call anger and tho like, 
and tho mind is at onco dissolved. ‘his is the pair of 
‘dissolution of mind’ and ‘destruction of latent desire.’ Ié 
is inferible from the Swi: “It is scon with the 
pointed intellect*,” that os that mind alono which hag 
all its functioning attuned solely to the ononess of Solf, 
can see, the destruction of all other functions is plainly 
the only cause of proper gnosis. Gnosis having arisan, 
the whole world of experience reduces itself to naught, 
and the mind ceases from thinking of it as from thinking 
of the ‘horns of a man’ and similar impossibilities ; and more- 
over thinking in any form is no more of use after déman 
has been folly seen ; the mind, thus, dies out like fire not 
fed with fuel. This is the pair of gnosis ond ‘dissolution of 





* Fiom the Kalhopanishad + "This is the concealed Self of every being, 
nover mainfest, It is aeen with tho pointed intellect by thoso who me 
acquatomed fo minute obsei vation,” 
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mind.” Tho author of the Véritta shows the part of gnosis 
in the destruction of vdsandh such aa of anger and the like — 


“That man of discrimination who sees even ononess of 
.Selfin friends and foes as wollas in his own Solf, 
“can find no canse of being angry with any one, as he 
“cortainly finds no cause of beng angry with tho 
“ parle of his body,” 


Self-control and the like consisting in destruction of the 
latent sense of anger and the like are well known ag 
the proper means of gnosis. Says Vasishtha also i— 


Virtnes snch as self-control and tho like derive nourish- 
“mont from gnosis, and gnosis ripens into full de- 
“yelopment through these virtues ;—those conduce to 
“tho well-being of each other like tho lotus and 
“ the pond wherein it grows.” 


This is tho pair of gnosis and ‘dostruction of latent desire.’ 


Tho menns for accomplishing all theso threo beginning 
with gnosis aro thus described ~— 


“Thorofore, oh Righava ! with freo personal effort accom« 
‘“nenied by right disorimination, avoid ala distance 
‘all desire for enjoyment, and well bolako thyself 
‘to those throes.” 


‘Personal offort’ consists of that energetic resolve which 
sots about anyhow accomplishing a thing without fail. 
‘Discrimination’ means proper discernment and conviction 
after dae analysis and observation, Savana and the rest* 
are means to gnosis; Yoga is the moans to dissolution of mind ; 
and sotling up an opposite current (of vdsand) tho means to 
degtvuction of vdsand. Avoid desive for enjoyment ‘a¢ « 
distance, because the smallest desire being admitted, thero 
will be nothing to prevent it from going to any excess, even 

ncaa Laem + 

¥ Bundy, contemplation, nul asylnilation: Srarape, Marana, and Mdsd> 

hyfisana, 
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like “fire continually increasing on being constantly - fed 
with fuel.” 

A doubt ocenrs at this point. It hag before been shown 
that gnosis follows renunciation-of-ihe-seeker and that, 
Jivanmufti follows rennnciation-of-the-accomplished, Il would 
appear from this that one having acquired gnosis should go 
into renunciation-of-the-accomplished, and should, while living 
in that condition, try to break the bonds which hold him, viz., 
latent desire and the functioning of mind. At the point we 
have reached, you ask us to carry on gnosis, destruction of 
latent desire, and dissolution of mind, all there, at the samo 
time. Does this not contradict what has been said be- 
fore? It does not ; for, by taking one as principal and the 
rest ag subordinate, we can easily reconcile the two slatemonts, 
To the seeker, gnosis is principal, and dissolution of mind and 
destruction of latent desire ave subordinate, ‘The revorso is 
true of the accomplished. Whence it would appear that 
simultaneous attention to these three does not, either way, 
contradict what goes before. Nor should it be suspected 
that subsequent study is of little use to him who has accom- 
plished everything in accomplishing gnosis; for, tho usolul- 
ness of this ‘subsequent study’ will be found in tho object 
of Jivunmukti, to be touched upon. If, howover, il bo asked 
what may become ‘subsequent study’ to tho accomplished 
who has no use of the means of gnosis such as Sravang and 
the rest, and who has nothing to do for gnosis which once 
accomplished cannot be taken on or given away at plea- 
sure ;—we reply: frequent remembrance of tho Dssenco, 
through any means whatever, is all that should make wp 
this ‘subsequent study’ in his case. Such sindy has been 
pointed out in the episode about Lila,.* 

“Think of That, speak of That, enlighlen each othor in 
“That ;—this indeed is being ever in the Ono; the 
“wise call this the stndy of gnog’s. 'The objective 
“was mever in existence from the beginning, the whole 





* Tn tho Yogavasishtha, 
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* world of expericnce, made up of subject and object, 
“ig for ever all naught ;—this is tho best fori of 
“study.” 


Application to dissolution of mind and destruction of latent 
desire is also sot forth in the same place -— 


“They are the students proper who try, through books and 
“skilful devices, to realize the absolute non-existence 
“ of subject and object.” 


Tho knowledge that the distinction of subject and object 
is all futile, is knowledge of their non-exisienee; and the 
absence even of their expericnce, is the realization of theit 
‘absolute non-existence,’ ‘ Skilful deviecs’ rofex to Yoga. This, 
therafore, iniplics application to dissolution of mind. 


“Tovo atid hate having been reduced to the tmoxt trans. 
“povent thinness, through realization of the non- 
“oxistence of the objective, thero arises a kind of 
“novel sonso of pleasure ;—this is called study of 
“ Brahman.” 


This is applivation to dostiuction of latunt dosiva, 


Lf ibhe dotthted which of theso thiev, thus sot forth ag 
equal one to tte othet, ts principal and which subordinate ? 
vo say Uiete ticed be Ho such dotibt whintover ; for; the divi. 
sion {g caay to make according to the object on has in view. 
To ono desitons of liberation, tle two objects uto Jivanmuhti 
and Videhamustt ; ond it is suid also in the Sra with tho 
same in view! ‘the Hberated is liberated over again’ Life 
of the Higher Solf (dateiyrahyti) leads the living ion to libera- 
tion $ Tile of the Lower Self (dsuriprukrté), to botidage, This 
has loon mentiotied by the Lord in the sixtoonth chapter (of 
the Bhagavadyitd) == ; 


« Lifo of the Iigher Self leads to soksha ; life of the Lower 
Self ymts into bondage.” 
7 
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These two ‘dives’ are also thus doseribed in the saine 
place :— 


“Tearlessness, purity of heart, constant application to 
« gnosis, charity, self-control, sacrifice, observance of 
“the duties of his ordor, proper austerity, straight~ 
« forwardness, universal love, truthfulness, freedons 
«from anger, renunciation, internal pence, freedoms 
«from jealousy, compassion for all beings, indifference to 
“objects of sense, softness of heart, modesty, serenity, 
“brightness (of intellect ), forbearance, fortitude, 
“parity, kindness to all, absence of self-pride y 
*—these oh Bharata! are seen in those who are 
“horn to Life of the Iligher Self. Vain glorions- 
“ness, impudence, self-concoit, anger, harshnoss, and 
“ignorance are seen, oh child of Prthi! in those 
“ who are born to Life of the Lower Self.” 


And this ‘Life of the Lower Self? is described in tho same 
strain to the end of the chapter. ‘The point is that evil 
vdsandh born of Life of the Lower Self inheront in ono from 
birth, and running counter to the teachings of snored toxts, 
may be put out by good edsandd brought about from Life of 
the Highor Self, accomplished by personal effort, and carriad 
on in accord with the word of scripture. ‘This being done, 
Tivanmukt? is casily accomplished. 


Dissolution of mind too is mentioned as a causo of Jivan~ 
muhti, like the destruction of latent desire :— 


“Mind alone is to man the cause of bondage or lihera- 
“tion ; lost in enjoymont it lends to bondage, emptiod 
“of the objective it leads to Hberation, Ag mind 
“emptied of the objective leads to liberation, ona 
“desirous of liberation must always try to wipe off tho 
“objective from the plane of his mind. ‘ho mind 
“severed from ll connection with sensual objects, and 
“prevented from functioning out, awakes into the 
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“light of the heart, and finds the highest condition. 
“The mind should be prevented from fauctioning, till 
“it dissolvesitself in the heart; this is gnosis, this 
*{ig Concentration, the rest is all mere concoction of 
* untruth.” 


Bondage is of two kinds: fast and loose, Lifeof the Lower 
Self being direct cause of misery makes up the former kind of 
bondage. The mere sense of duality boing in itself entirely 
harmless is the other kindof bondage, inasmuch as it leads only 
to Life of the Lower Self, Destruction of latent desire destroys 
the former, dissolution of mind dissolves both. It should, how- 
over, not be supposed that dissolution of mind alone will do, 
and that dostruction of latent desire is a mere superfinity; for, 
tho mind being called again into being, by the force of Necos- 
sity about to apportion out some fryition or other, destruction 
of latent desire would stand in good stead as preventing the 
faster kind of bondago from being genorated in the process. 
And fruition such as this may fulfil itself even with tho other 
kind of loose bondage also, Transformation of the mind 
related to the property of grossnoss constitutes ‘fast 
bondage’; transformation of tho mind under the sway of 
energy and placidity makes ‘loose bondage.’ ‘This has been 
oxplained when it is said -— 


“ Undisturbed under misery, in happiness unswayed 
by desire.” 


Bvon thus, it should not be supposed that the loose 
kind of bondage being unobjectionable, and that the 
other kind of bondage being destroyed with the dos« 
truction of latent desire, dissolution of mind need not be 
insisted upon; for it is necessary for warding off the effect of 
such fruition as may necessarily be bronght about by feeble 
Necessity, ag it is called. And it has been said, with the 
possibility of warding off the rosults of fechle Necossity in 
mind, ag follows:— 


“If things happening throngh unavoidable necessity wore 
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at nll possible to provont, Nala, Rama and Yudhish- 
“thira, would never have beon dragged into misery.” 


Thus ‘destruction of Intent desire,’ and ‘dissolution of 
mind,’ belng direct means of ‘liberation in this life,’ aro 
the principal; whereas gnosis is subordinate, being only a 
mediate cause through tho first two which it produocs, Tho 
Sruté frequently mentions gnosta as the onuse of Vasanddshaya 
(destruction of latent desire) -— . 


“Knowledga of the Divine dissolves all bonds, and gives 
* freedom from eyory kind of misery, including birth 
“and death. Tho wiso reglizing tho effalgont one, 
“through the Yoga of dtman, gain freedom {vom all 
«joy and all sorrow.” Also “Tho knowor of Atman 
 pises above misery;” ‘What delusion, what sorrow can 
come ta him who realizes ononess ;” “Eo ts freed from 
all bonds whatover on Anowng the effulgent,” 


That gnoss conduoes to ‘dissolution of mind’ is also secon 
from the S'’ruti, Itis said with tho condition of the informed 
in view x “ Where all is ono solf to him, who onn seo what with 
what? who can amoll what with what??? Sit Gandia 
chénya, too, says i 

“ When fyom proper realiaation of the truth of Atman, he 

 oenacs from all smayining, ho reaches tho condition 
“ wheroin thero is no mind, for, it then dios out Lor 
want af haying anything to relate itsolf to,” 


As ‘destrnetion of latent desiye* aud § dissolution of mind,” 
are the principal causes of Jéeanmudti; gnosis, being Lhe direct, 
is alsa the principal cause of Videhamult? (Mhoration alter 
death), Says the Smyt? — 

“Gnosia alone conducos ta Kadvalya which leads to libes 
ration.” 

a 
Kaivalya is the condition of Self, alone-ness, so tospeak, boing 


without the appendage of body and the like. This Matvalya 
is attainable by guosts alone; for, the condition of matorins 
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lity in the form of body, etc., comes of ignorance, and is capable 
of being dissolved only through knowledge. The yords alone 
and oxdy added to qualify gnosis and knowledge, are meant to 
exclude formal roligion (Karma), for, the S'ruti also has it: 
“neither by Karma nor by progeny.” ILe who, without pro- 
perly studying the philosophy of gnosis, brings about ‘dis. 
solution of mind’ and destruction of latent desire’ through 
some moans or other, and devotes himself to Brahman with 
charactor, never realizes Katvalya, for, his subtile body is not 
destroyed, ‘Thus alone and only exclude this devotion also, 
The words ‘which leads to liberation’ mean that Katvalya 
being brought about by gnosis, freos the individual from all 
bonds and conditions whatever, Such bonds are of various 
kinds, The knot of Avidyd, the conviction ‘I am not Brahman, 
the tie which binds egoism to the heart, doubt, Karma, desivo 
for things, doath, re-birth, theso and many others aro all 
the different forms of this Zond, Bondage comes of ignoranes, 
and can bo dessolved by gnosis, Say tho Srutayah: “ oh 
good one | he ents asunder the knot of Avidyé@, who finds It 
ever prosent in the cavity (of the heart)” ; “He decomes Brah- 
man who knows Brahman’; “A sight of that which trans- 
conds all having boon obtainod the tie which binds the 
heart to egoism is at once dissolved, all doubts disappear, all 
Karma vanish into nothing”; “Wo knows It fixed in tho 
cavity (of tho heart) in the highest Asése”s “Ho enjoys nll 
dosivos (with tho all-sesiug Brahman)”; “* Knowing him thus 
he transcends death;” “Ie finds that condition whonee there is 
no retin who full of gnosés is withont mind and ever pure” 
“Who knows ‘1 am Brahman,’ becomos the All.” Theso and 
many other texts boaving on all-knowingnoss, cto., may hore be 
cited. This condition of liberation-afier-death comes about 
the momont in which gzosis appears; for, these and similar 
bonds falsely imagined in Brakman being destr oyed by gnasis, 
can never again come into boing nor he over again experienced 
as such. ‘This simultaneity of gnosis nd liberation is mentioned 
hy the Bhdshyakdra under the aphorism “On its attainment 
past ond Tutare sing aro kopt off and destroyed, it being so ex- 
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plained.*” Several put it that Videhamuhté comes after ‘the 
dissolution, of this body ; tho S'rudi also says: “Ifo delays only 
as long as he is not free, for, on boing free he is ono with the 
All.” In the Védyavriti, too, it is said :— 

“When through the force of previons Karma one attning 
“the condition of the Jivanmukia, ho continnes for a 
“time to enjoy out the remainder of that Karma which 
“hag been the cause of his presont ombodiment. ‘This 
“being done he finds that supremo condition of tho 
“all-pervading, called Katoalya, full of that bliss 
“which knows no degres, and whonce there is no return 
ot any time,” 


Even the author of the Veddnia-Sutra says: “To be- 
comes It having spent these two up through fruition,” 
meaning by ‘these two’ the good or evil attending the fulfil 
ment of previous Karma. So also Vasishtha :— 


* Leaving the condition of the Jivanmukia, he enters, like 
“the wind coming toa standstill, the condition of 
* disembodied liberation, on his body being dissolved. 
“ by death.” 

This, however, does not mattor; for, both opinions are poasiblo, 
without one contradicting the other, in accord with tho stand- 
point taken by the speaker, ho word deka (body) in the word 
Videhamuhti being referred by many to all kinds of bodies, {hey 
have described Videhamuhti in their own fashion, We havo 
been using the word only in the limited sense of ‘future body,’ 
(i.e. embodiment after the deceaso of the present body), and 
we think gnosis is acquired to the end of preventing this future 
embodiment. This present body has been formed from before, and 
even gnosis cannot undo it ; nor is the dissolntion of this body 
a result of gnosis, for, even the ignorant find that dissolution 
when the causes forming the presont body havo all work. 
ed themselves out. Ifit be suggested let dissolution of tho 
present suddile body be the result of gnosis, for, nothing but 


* Vediinta-Sutras, [V, I. 13, 
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gnosis can dissolve it, wo do not admit ihe snggestion, 
because that body too continues to survive gnosis, as witness in 
the Jivanmuhta. 


One might here say gnosis stands powerless, for a time, 
being, 2s it were, noutralized by the foreo of previons Karma, 
but it does accomplish clissolntion of tho subtile body on the 
neutralizing forco being remoyed. We do not admit even 
this, for, the anthor of the Penchapidika has pleinly said : 
“ gnosis dispels ignorance only.” If it be asked what can be 
the means of dissolving the subtile body, we say the 
destruction of the conditions which make up that body. An 
effect is destroyed in one of two ways : by the presence of its 
opposite, or by destroying the conditions of its being. ‘Lhe 
lamp is put out by its opposite oz. the strong blast of wind, 
or by removing the conditions of the lamp, ez., the wick, oil, 
etc. We do not see any direct opposite of the subtile body. 
As to its conditions they are of two kinds: active and in- 
active. In the case of tho igndrant, both these conditions 
conduce to the existence of the subtile body in this world and 
tho noxt. In tho case of the informed, inactive conditions 
are destroyed by gnosis, activo conditions are destroyed by 
living thom ont; and their snbtile body comes to be 
destroyed like the lamp put out on the removal of the wick, 
oil, cle. Ifence it is plain dissolution of this body is not 
the result of gnosis, 


If it bosaid, prevention of fniure embodiment also may, 
on this showing, be set down to gnosis, we ask whether 
gnosis has prevontion of embodiment for result, or the more 
preparation of the conditions of such prevention ? ‘The frat is 
not possible, for, future embodiment being os yet under tho 
eatogory of antecedent non-cxistence stands provented from 
tho very beginning of time ; nor is the secont alternative 
worth considering, for, we can ersily keep up the antecedant 
non-cxistonce of future embodiment simply by destroying the 
inactive conditions of such embodiment. If it be suggested 
tolal doing away with future embodiment caunot be the result 
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of gnosis, for, gnosis dostroys ignoranco alone, wo say no, ‘for, 
prevention of fature embodimont, ete. have been mentioned ag 
results of gnosis by competent authorities. The S'rutayah 
boginning “with “whonce thore is no return” quoted before, 
bear testimony of this, Nor should it be aupposed that this 
result of gnosis is in any way opposed to the destruction of 
ignorance alrendy mentioned as result ; for, the author of tho 
PanchapAdikA takes tho word ‘ignorance’ in the senso of 
“all that exists away from Brahman,’ by akind of constant 
concomitant relation with ignorance. If this sonse wore nob 
read into the word, the text will evidontly contradict oxpo~ 
rience; for, in actual experience wo find that ‘all that oxists 
away from Brahman’ is dissolved with the ignorance which 
gnosis destroys. 


Thus, thorefore, Videkamukti in the sense of preclusion of 
fature embodiment is simullancous with the riso of gnosis. 
Yajnavaliye is heard to say"; “Oh Janaka! thou hast roach~ 
cd the condition of supreme fearlessness,” and also “This 
verily is renl immortality. Another S’ruti also says: “ Who 
‘nows thus becomes immortal avon heret.’? If Videhamuhti, 
the result of gnosis, should not. immediately follow upon the 
rise of gnosis, but should come about after some timo, it 
will be necessary to imagine somothing ullra-grosis, in the 
middle, to accomplish Védehamukié in course of timo, just as it 
is usual toimagine something ultra-mundane between heaven 
and the sacrifice which is prosoribed as tho moans leading 
to heaven. It being so, the whole of the philosophy of gnosis 
(Jndna-Ststra) will refuse to stand without tho provineo off 





* In the Brhaddranyakopanishad. 


Tt will bo cbsorved, ab tho conclusion of this argumont, that tha 
author has altored tho sense of the word Videhamukti from ‘liboration” 
after-death’ to ‘ lib ation-from-Lutin o-embodimont? I hayo rendored tho 
woid with the flat exprossion up to this, purposoly with tho viow of 
bringing out thi? peculiar second iendering which the author puts upore 
the word. I¢ will bo agreeablo to the author’s gist of argumont if honco- 
forth wo uso the word as if 4s, without giving any cquivalont rondoring. 
The reader may be loft to gathor tho sonso from tho contuat, 
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forinal religion (Karma-S'dstra). If you suggest a way out 
of this difficulty by saying thal gnosis being, as it wore, neu- 
tralised by previous Karma, even like fire rendered powerless 
through some incantation, will bear frail in timo (, ¢. on the 
removal of the neutralizing canse), the argument is only 
pointloss, for, we do not grant the opposition between gnosis 
and previous Kama on which you baso the reasoning, The 
Videhamuhtz we speak of, precludes all possibility of future 
embodiment, and has nothing to do with that previous Karma 
which rules only the present embodiment of the man. There 
being no relation between the two, previous Karma cannot neu- 
tralize gnosis. Moreover, you will thus make gnosis only 
momentary condition; and such gnosis nol being present 
at tho time to which you would postpone Videhamuhti, 
how would this mufti take place at all? If you say 
gnosis will produce another gnosis of the form of ‘final roali- 
zation,’ wo dony the supposition, there being no means to pro- 
duco this other gnosis. What would you point to as the 
means of wiping away the whole of the phenomenal world 
consisting of teachers, books, bodies, senses, and the like, 
along with the suspension of tho noutralising power of previ- 
ous Karma? If thus pressed you ask what can bo the mean- 
iug of such texts as “Aud in the end comes the dissalu- 
tion of the illusion—this world” ? we reply the whole of the 
effects consisting of body, senses, and the like, is Uostvoyod 
on the cause—previous Kasma--having vxhausted itself out 
This is the only meaning of the text under reference. I, nol- 
withstanding all we can say, you still have liking for your 
idea of Videhamukti of the form of ‘liberation-efter-death (of 
the present bodyy you are welcome to havo it after dissole- 
tion of the present body; but you would allow us our idea of 
Videhamukti og liberation (from future embodiment) simul- 
taneous wilh the rise of gnosis. The Lord S'esha, too, says 
with this vory idea in mind :— 
“ Whether in some holy place or in the house at Chéndila, 
“ whelhor conscious or unconscious, he, with all cause 
“ of sorrow entirely destroyed, and liborated zn the 
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« very moment of the rise of gnosis, finls Katvalya on 
“ giving up the body.” 

Thus gnosis is, no doubt, the true principal means of Védeha~ 
muhti; * destvaction of latent desire’? and ‘dissolution of min’? 
are only subordinate means (of Videhamutti) being madiatod 
by gnosis. S'ruti and Smyti alike bea testimony to this. 
Life of the higher Self is spoken of as producing gnosis 
through destruction of the impressions of Life of the Lowor 
Self. Says the Sruti: “Tho sel f-restrained, self-controlled, ine 
different, and forbearing one should acquire pacification, and 
find Self in himself.” The Smrti (Bhagavadgitd) also says :— 


« Simplicity of disposition, plainness of conduct, universal 

“ compassion, forbearance, straightforwardness, devo- 

“ tion to the teacher, parity, steadiness, self-control, 

“non-attachmont to objects of sense, absoneo of 

“ egoism, having the eye constantly on the misery and 

“ evil concomitant with birth, death, age, and decay, no 

“ clinging to wife, child or property, nor any painful 

“ attachment to them, constant evenness of mind undor 

“ agreeable as well as disngrecable circumstances, one 

“sole devotion to Me in complete identification wilh 

“ myself, love of solitnde, no liking for the company 

* of men, unswerving conviction of the absolute truth 

“ of self-knowledge, looking at things through gnosis ; 

“ —this is all that it meant by gnosis, tho rest ix all 
“ ignorance,” 

By painful “attachment” is meant the identification of one’s 
ego with the ego of another. The word “gnosis,” at tho 
end, means, by a kind of meotaphor*, ‘the moans of gnosis. 
That ‘dissolution of mind? also, conduees to gnosis is mentioned 
alike by Sruti and Smriz. ‘The S'ruti says: “Tho contom- 
plator then sees Him the charactorless ;? “Tho wiso ong rises 
above joy and sorrow finding the (Scl&)eflulgent Lord through 
the Yoga of self-knowledge.” ‘Tho latter text implios that he 





* Tho word used in Sanskrit is Jndna and it is derived by tho author 
grammatically, as that which leads to gnosis (Jndyate anena).”” 
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realizes the offulgent one, through that Yoga which consists 
of meditation on the subjective self. The Smré also says :— 

“ Bow to that self, ull gxosis, the light which is fully seen 

“by those ascetics who, all awake, with the breath held 

* “under full sway, all control, and exercising supreme 
“check over the senses, devote themselves to [t through 
« Yoga.” 

‘Thus is established the principal and subordinate relation, 
one to the other, of the three beginning with grosis, from 
the sland-point of Jivanmuhti and Videhamuhti. 

Tt may, at this stage, be asked whether, if these three 
are already accomplished in the condition of renunciation-of- 
the-seeker, they continue as automatic result of previous 
habit in the condition of renunciation-of-the-accomplished, or 
whether any fresh effort is necessary, even in this second con- 
dition, to accompalish these three over again? The first alter 
native iy not possible, for, the other two being accomplished 
like gnosis without any effort, there would remain no room 
for any effort coming up from liking gonerated by look~- 
ing upon (any of these three) as principal, The second alter- 
native also will not do. Gnosis too will depend upon effort 
liko the other two ; the indifference resulting from Inowledge 
of its subordination will be impossible. ‘This noed be no 
diMenity, for, wo do admit the move automatic survival of 
gnosis and the necessity of alfort to encompass the other two. 
To explain, The student fit to receive the last word of gnosis 
isoftwokinds: he who has passed through the course of devotion, 
and he who has not yet finished it, Ifhe enters upon gnosis 
having gone through devotion to the extent of actually rea- 
Hising the object of devotion, destrnetion of résand und dis- 
solution of mind being fully accomplished, renuncintion-of-the- 
accomplished as wellas j/vanmekdi willimmediately followupon 
gnosis. Such student is the real student spoken of in the 
Slastra ; for, tho Séstra lays it down that, (liberation and 
gnosis) ayo simultancons in the case of such a one. 

Rontnciation-of-the-accomplished and Ienunciation-of- 
the-seekor thongh sufficiently distinct each from the other, 
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appear as if they were mixed up in chacractcr, Men in the 
present times ave found genorally to tnrn to gnosis ont of 
mere enviosily, without having passed through the pvolimi- 
nary stage of devotion, Updsand. Still they do got themselves 
rid of vésand and manas immediately (on the rise of gross.) 
This being done, study, contemplation, and assimilation (of the 
Vedanta) are also fully accomplished ; and these three deno- 
lish ignorance, doubt, false perception, and lead to real 
gnosis. Gnosis once realized never fades or toltera, inasmuch 
as there is nothing which can destroy it, and as there is no 
cause whatever which can resuscitate ignorance from the void 
it has been reduced to. Destruction of Intent desive and disso- 
Intion of mind come about casily of themselves in conseynence 
of there being uo experience which can keep up mind anid 
sdsand, md also in consequence of these two being put out, 
even like the lamp exposed to the breeze, by previons Karma 
apportioning out its proper fruition from time to time, Says 
Vasishtha :— 

“ Uffort in this direction is moro difficult than that mon- 
“ tioned before, for, destruction of latent desire is vory 
“hard to accomplish, hardoy than uprooting the 
“mountain Meru from his base,” 

Arjuna, too, observes: — 

“Oh Kyshne { restless and overpowering, this mind is over 
“ whelmingly strong ; I think we might ag ensily gain 
“ control over the wind as over this,” 

Thus, thorefore, the aecomplished of the presont day have 
gnosis as automatic survival ; bul. if remains to bring abont de- 
strnetion of latent desire and dissolution of mind. by porsonal 
effort, 

Ifit be asked what is meant by this Jatent desire’ (risunt), 
destruction of which is so often prescribed as the object of 
personal effort, we proceed to describe its nature. Says 
Vasishtha :— 

“Latent desire may bo described as ibat indiscriminate 

“ hankering after things which is forgetfal of antece 
“ dence and consequence on account of the overpower 
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“ing impression they produce. Ie becomes that 

“ which he identifies himself with, by force of strong 

“and deep attachmont, and loses, oh strong-armed 

“ono! all other memory in the act. Tho man thus 

« “subdued by edsand, fixing his eye om anything what- 

“ evor, is deluded into believing it as the best of ils 

‘elass ; and the perceiver being entirely under the 

+ impulse of vésand, the object thus perceived is not 

“ copnized in its veal form. Thus does he, with be- 

 clonded eye, perecive everything like one under the 

“ power of strong intoxication, quite in this deluded 
“ fashion,” 


One universal instance of this may be scen in the likes antl 
dislikes men have for words (accidently) endowed with import 
polite or impolite, through circumstances such as country, 
manners, fumily, religion, language, and the like. Particular 
instances will be noticed alter treating of tho divisions of vdsand. 
The Brhaddranyaka, too, hasit, with the said edésnd in view :— 


“Tle has such idoas as accord with his desires, he docs such 
“ acts as fulfil his idea, he becomes that which he docs,” 
The kinds of Vésandéh aro mentioned by Valmiki :— 


« Vasant is of two kinds: pure, and impure; the former 
“ Jeads to frequent incarnation, the latter puts an ond 
“ to all incarnation whatever, The wise desaribo the 
“ second kind of Vésand as of the form of thick igno- 
“ranee, made up of immoveble self-assertion, over 
“dragging to one incarnation after another, The 
“other, like seeds sown after being baked on fire, 
“ boars nob the sprout of re-incarnation. and having 
“ known the Thing to be known, continnes only as long 
“as the body continues to exist.” 

‘Ignoruice’ is thut which veils the distinction of the three 
bodies, the five sheaths, and the transcendent witness of them 
all. Being ‘of the form of thick ignorance’ means )eing 
darkly built of this ignorance, As milk becomes congulated 
on being mixed with whey, ov as liquid clarified butter being 
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exposed to cold turns to thicknoss, so doos this Vaswxd become 
thick (through ignorance). ‘Thickness in this instance refers 
to the depth of delusion brought about by Vésand. The Lord 
refers to this cdsand while explaining Life of the Lowor Soll. 
“ Men born to Life of the Lower Self do not undorstund,” éte,; — 
the three verses beginning with these words should be before 
the mind,* and the following verses should be read in connec- 
tion with them :— 4 
“ They (@. ¢. those born to Lifo of the Lower Self) indulge 
* themselves in desires never to be satisfied, betake 
“ themselves to hypocrisy, self-assertion and pride, and 
“ being addicted to acts entirely impure, they keep them~ 
“selves fastened to evil resolves through delusion. 
“ With unlimited anxiety even up to the end of the 
« pyeat deluge, with dosire and enjoyment as tho only 
“standard of life, with faith in nothing more than 
“ what is thus assured to them, held fast in the net of 
“jnnamerable hopes, ever prone to desixe and anger, 
“ they do not grudge to grasp wealth and means oven 
“with injustice, for cnjoymont up to tho last limit 
“ of their desire.” 
Egoism, too, is touched upon in the same place :— 
“This Ihave accomplished in the conrse of to-lay, thal 
“desire of mine I shall satisfy Ialer on; 1 ‘posxass 
“ this much, and so much of wonlth I may safely count 
“upon; Ihave done up with that advorsary of 
“mine, shall attend to the rest of thom in time; 


* Vide Chapter XVI Bhagvadgitt. Tho throo vorsos may bo thua 
yendered ; “ Men bon to Life of the Lower Solf do not understand tho 
distinction between action and inaction, nor do they know purity, polito- 
noss, or truth, ‘They maintain that thoro is no truth, no foundation of 
‘things, that the world iests not upon any divino Intelligonco, that it ix 
the result of soxyal intercourse brought about by the soxos sooking onch 
its own smtivfaction, Laying hold of this philosophy those small-nindod 
mon commit self-suicide, and being always ovilly inclined and Lond of oul 
Tageous deals, act with might and main, in a mannor incongistont with tho 
‘peace or well-being of the universe,” 
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“Tam the lord, the real enjoyer of life, nay I am 
“ possessed of all power, I am the strong, I am the 
“happy one;I have no lack of means, there is no 
“ flaw in my birth-right, thero is none equal to me ; 1 

"© shall celebrate sacrifices, I shall give, I shall please 
* myself as I like ;—thns deluded throngh ignorance, 
“ distracted by multifarious mental activity, and en- 
* drapped into the net of illusion, these, bound to desires 
“ and enjoyments, find their way to the unholiness of 
“ hell.” 


This explains also the canse of re-incarnation ; this, how- 
evor, is again touched upon, thus :-— 
“ Confirmed in the pride of self, full of conceit, puffed up 
“ with the vanity of wealth and honour, they worship 
“ with nominal sacrifices merely for show and without 
“any proper ceremony whatever, Iver full of self- 
« assertion, conceit, vanity, desire, anger, and being at 
“ the hoight of jealousy and hate, these disregard Me in 
“ themselves and others. ‘hese crucl, hating, inanspi- 
“cious, low animals, I over consign in this world to 
“ Life of the Lower Self. Boing there, oh son of Kunti 
“ these fools not gaining sight of Me, in life after life, 
“ descend lower and lowor in the scale of incarnation.” 
Tho pure kind of Vésend has “known the Thing.” The 
form of the Thing to be known is thus set forth by the Lord 
in Chapter XIII (of the Bhagvadgité) :— 
“Toxplain to thee that real Thing knowledge whereof 
© confers immortal enjoyment ;—IL is snprome Brah- 
“ man withoul beginning, beyond being as well as non- 
“boing, It is all hands, all feel, all oyes, all heads, 
“ all months, all ears. It stands embracing the whole 
“universe within its ample folds. Il illumines all 
“ sensible objects though void of every sense, It sus- 
“ tains all though void of all relation, It reaps the 
“ fruition of all activity thongh void of every property; 
“—It is within and without all beings, It is immova- 
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“ple and yet ever moving, It is minutely unknowable, 
“and yet constantly near though over afar, Though 
® ever unpartitioned It stands as if divided in all bo~ 
ings; It is the sustainer, master and destroyor of all,” 

Herein are set forth both forms (of Brakman), with and 
without character, in ordor to explain Its nature by description 
as woll as definition, That is a description which describes 
the Thing in relation to a particular portion of timo; os 
the house of Devadatta (in describing Devadatta), That is 
a definition which defines the ‘Thing in relation to all time 
whatever ; as the moon is that which is possessed of the best 
luminosity, 

It may here be asked: Vésand has been described as that 
which is ‘forgetful of antecedence and consequence’ (that is to 
say which is void of all proper reflection); knowledge of the 
Thing Qvhich is set down to pure Vésand) cannot be acquired 
without reflection; want of roflection being the form of Vésand, 
how can an act of reflection be made part of Vasand? This need 
not be 80, for, in the description of Visand, the words ‘on 
account of the overpowering impression they produce’ have been 
added, As on account of the overpowering force of habit in 
numerous previous incarnations, impure Vasandh of the form of 
egoism, mewm, teum, desire, anger, an the rest come to ue in 
this life, without any instruction whatever, so the Thing over 
stands before tho inind, like jars ete., directly cognisable by 
the senses, without the help of any words, oxplanation or 
reasoning, in consequence of entire identification with It, 
by long continuous and ardent* application, after obtaining 
first sight thereof through reflection. Pure Vdsand is 
that activity of the senses which is still pervaded with an 
under-current of this reflection ; it is of use only in the pre- 
servation of the body ; it leads neither to Life of the Lower 
Self consisting of hypocrisy, vanity, and the rest, nor to pro- 
duction of Dhavma and Adharma (xeligious merit and demerit) 








* These words refer to a woll-known Sutra of Patanjali: Dirghakéla-nair- 
antaryo-satkdrasevito-dydhabhumih: Textaoy is confirmod when carried 
on with long continuous and ardent application. 


. 65 
tending to {niure incarnation. Seeds baked on fire may become 


of nse only to fill a grainary, they can be of no ase either for 
food or for producing any fresh corn. 


Impure Vasand is of three kinds: world, Joarning, and life 
are the threo sources of its rise. Loka-vdsand (concern for the 
opinion of the world) consisis in that strong desire of tho 
mind which leads it to think and act in a manner to court the 
praise or avoid the censure of the world. This desire is impure 
inasmuch as it is impossible to accomplish. Valmiki asked in 
many ways: “Who, at the present day, in this worldis virtuons 
and great?” and Narada said in reply “ He verily ia Rama, the 
child of the Ikshvikus, known to all the world.” And yet the 
world spared not Sitd, the wife of this Rama, the crest-jewel 
,of chastity, tho mother of the whole world, and attached an 
unheard-of stigma to hername. Ifsnch spotless beings fared 
thus at the hands of the world, what can be said in regard to 
the treatment of ordinary beings? Moreover, people are 
found to scandalize one anothor in pride of the country thoy 
bolong to; the sonthorn Brékmanas upbraid their northorm 
fellows, wall versed in Vedic lore, as flesh-caters ; northern 
Brdhamanas yetatiate by finding fault with the southern 
oustom of marrying the daughter of a matornal uncle, and 
of carrying oarthen wares in travel, Tho Baherchdh look 
pon the Aoailyana-Saihd as superior to the Kanva-S'aahe ; 
the Vajasaneyinah think otherwise. ‘Thos from the learned 
down to women and ignorant herdsmen is found this genoval 
tendency to praise ono’s own family, section, relatives, gods, 
and so on, and to censure those of olhers. It has been said 
with this in mind -~ 

“Purity is laid down as the black art, cleverness as pre- 

“gamption, forbearance as weakness, power ag cruelty, 

“abscnes of mind as thievishness, beauty as lewdness ; 

“who can please the world 1” Also :¢ “ ‘There ig no 

“yemedy within knowledge which can sutisly each 

“and all, Attend, every way, to thy own good, what 
F “oon the many-Longued world do to theo?” 
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Looking, therefore, upon this Vésand of public opinion ay 
entirely impure, books treating of liberation advise the lord 
of ascetics to be above censuro and above praise, 

Pride of learning (S'dstra-vdsantl) is of three kinds, Addic- 
tion to study, addiction to many subjects, and addiction to 
the observance of injunctions laid down in religious books. 
The first kind of this vice is secon in Bhéradvaja who, though 
he applied himself to the Veda in three succossive livos, 
hegan, on being incited by Indra, to study the remaindor of 
Vedic lore even in the fourth. As this kind of study has no 
end, and is, therefore, impossible to accomplish, it is sol, down 
among impure Vasandéh. Indra, of course, cured Bharadvija 
of this vice by enlightoning him’ into the knowledge of 
Brakman with character. This has been described in the 
Tatttiriya-Brdlenand, 

Addiction to many subjects of study is similarly of tho 
nature of impure Vésand, inasmuch as ib is not the last aim of 
existence, This is seen in tho Kavasheya-Gitd, A sago by 
name Durvigns qame with a cart-load of S'astra-books to pay 
his respects to the god Mahadeva, In the learned assembly 
of that god, Nayada aimed a joke at him in the perable of the 
ags carrying,a load on his back ;* whereupon ho was fired with 
such anger as led him to throw away all his books in the 
ocean. The god MahbAdeva thereafter initiated him into tho 
mystery of Self-knowledge ; for, Self-knowledge never comos 
from the study of books, to him who has not acquired the 
faculty of intro-vision nor the favour of a compotent texachor. 
The S'ruti, too, has it: “This self is not realizable by study, 
nay, not even by intelligence or much learning.” Elsewhere 
too, it has been said ;-~- 

What is the good of vainly chewing tho dirty rag of talk 

“about many Sastrdni ? Thoso who desire to know 


* Vide Uttaratcité: « Ax tho ass oatrying a load of sanclal-wood is oon- 
aoious only of the:burden, nod of the fragrant wood, so, indocd, doos ho 
garry them aboub likes mora burden who having studied the S/astras 
knows not their real import and ossenco.” 
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* the essence must by all meats try to catcli a glimpse 
« of the Light within.” “ILe knows notthe tre essence 
“of Brakman, even like the laddle that knows not, 

, *tho flavour of the food it lielps to cook though he 
“should have studied all the four Vedah and all the 
« Dharma-Sastrant in the world,” 

Narada though well versed in all the sixty-four subjects of 
vonl education was still ignorant of self ; and feeling remorse 
submitted himself to Sanatkuméra as his teacher, This has 
beon described in tho Chhdndogyopanishad. 

Addiction to the observance of religious injunctions is seen 
in Nidfigha as described in the Vishnu-Purdna. It is said 
in tho Yogavésistha: “Nid&gha of the Daguras, though 
frequontly enlightenod by Rbhn, was not cured of the igno- 
ranco that gave him blind faith in the observance of religions 
injunctions; moreover, through this blindness of stupid faith 
he was not able to solect any pure place, throughout the 
world, for the performance of his religious ceremonies.” This 
mad desire for Karma, boing the cause of re-incarnation, is sot 
down among impure Visandh, Says the Munduka(-Upanishad 
of the Atharvaveda):— 

“he suctifice which tho eightcen* partake in, is all in- 

“ forior Kama, ib dvowns itsalf and thoso who hetuke 
“ themselves to it. ‘Those fools who imagine any good 
“in this, avo led again and again into tho wheel of 
“doeuy and death. Gxoping abont in the night of 
 Avidyd, fools Matter themsclves with wisdom and 
“ leaning, and continne to tumblo about, without, ond, 
“like the blind led by the blind. Children think 
« themselves all happy though ever stumbling this 
“way ond that in the mazo of ignorance; men ad- 
“ dicted to Karma do not see thia in consequence of . 
* tho haxe of desire over Uheir mind ; byt being led to 
“henven they necessarily relurn, on their merit being 





%* Sixtoon pridats, tho master of the house anit his wifo, make up the 
cightoen, 
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exhausted, Thosa mon of stnpid intellect who ima- 
“gine Srauta and Smarte Karma as the height of 
« yeligion, and know no good besides, attain ta heaven, 
« and haying lived ont their good Karma, rebum gain 
* into this world or even into a lower one,” 


The Lord also has said (in the Bhagvadgitt) :— 


«Men not having the eye to seo, bound to the ritual of the 
“Veda, maintaining that thero is nothing beside, 
“carried hither and thither by namerous desires, 
“looking forward to heavon alonc as the goal of 
“ existence, maintain this flowery speech (sclting forth 
“the nseftlness of Karma—tformal religion), sure to 
“Tend to rebirth and fruition, through eujoymont, 
“ power, and the like, being replete with nnmorous 
“forms of Karma to this ond. These wilh their 
“hearts seb upon enjoyment and powor, and their 
“inner sense blinded by the said speech, can nevor 
“gain that true insight which leads to the ponco of 
“blissful trance, The Veddh deal wilh the threo 
“ gundh; oh Arjuna! rise above tho gundd, shake off all 
“ duality, be ever centred in supreme peace, abandon 
“all anxiety for acquisition or protection, and rbove 
“all know thy Self. A small reservoir might sorve 
“the same purpose as a large collection of wator ; the 
“knowing Brifmana wnderstands the wholo of the Veda 
“in the same manner (through the simple knowledge of 
“ Brahman,” 

Inasmuch as prido of learning (S'dstra-vdsand) is a cause of 
vanity itis impure. It is mentioned in tho sixth chaptor of 
the Chhéindogya that S'vetaketu having mastered all the 
Vedah in a short time, was so much puffed np as to be rnde 
even to his father. So also the Kaushitaki-Brdlmana and 
the Brhaddrngukopunishad speak of BAldki who, vain with his 
knowledge of a few forms of devotion (Updsand), wont the 
round of many countries beginning with Usinara, evorywhore 
asserting his omniscience and dealing insolently even with 
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the best of Brdimanas; and who lastly had the impndence to 
go to Kadi and offer to instruct Ajatdatru, the crosi-jewel of 
all knowers of Brahman, 

Desixe for body (Deha-vdsand) divides itself into three kinds :— 
Tralso identification with Self ; false edifying ; nnd false con- 
valoscence. Ldentification of tho physical botly with Self has 
been thus sot forth by the Bhdshyahkdra: “The body with con- 
sciousness is the Self, thus do understand the Lokayatikih 
(ie. the Charvdkdh) and mon of vulgar intelligence,” 
The Taéttiriyopanishad explains this same idea of the vulgar 
when beginning with “This purusha is all food and water” 
it onds with saying “therefore It is food.’ The Chhdndogya 
also montions how Virochana, though enlightened by Prajt- 
pati, understood the teaching afler the perverse bent of his 
mind and deriving confirmation thorefrom of hig false convic- 
tion that, the body is the Self, tanght the same to his peoplo— 
the Asurds, Tdifying of the body may be twofold: by tho 
ordinary ways of the world, or by means such as are set forth 
in religions books, The acquisition of a good polite tono of 
voice may bo set down in tho first kind. Poople are seen 
alviving lo bring xboul, by drinking oil or swallowing pepper 
and similar things, a mild soft voice such 23 may be of uso in 
vocal performances of oyery kind. Men uso really nutritious 
food and medicine to get a soft fair skin; they uso fragrant 
anointings, powders, fine clothes, rich, delicato, ornaments, 
to impart grace to the form ; they use sandal and flowers and 
the like for porfume. ‘The second kind of ‘ edifying’ they 
bring about by a dip inthe waters of the holy stream—the Ganges 
~~, by a visit to the Saligriima and other places of pilgrimage, 
and so on. ‘Tho convalescence referred io as the third kind of 
‘dosire for lifo’ may consist in removing disease with the 
use of such medicinoy as may be prescribed by some doctor, 
and also in daily vinsing the mouth, and the like. This is all 
ordinary convalescence. ‘The extraordinary may consist of 
washing, swallowing holy weler (dckamana) and the like 
prescribed by the Veda. ‘The impurity of all this Deha-visant 
will just be oxplained. Identification of Self with the body 
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being unstipported by any evidence, and being the source of 
much misery, is cortainly moi ‘impure’ All former 
teachers haye written against this with might and main, 
The ‘edifying’ too does not, in onr eye, accomplish itself in 
any manner. Well-known musicians and teachors fail to 
acquire a good voice notwithstanding unremiticed effort in that 
direction, Soft skin or healthy body is not a necessary 
consequence of hnman effort, Grace and fragrance are all 
in flowers and things which produce them, not in tho body 
which is meant to possess them, Says the Vishna-Purina -— 


“Tf the deluded fool loves tho body, a mere heap of flesh, 
blood, muscles, fut, bones, and other offensive things, 
“what prevents him from being similarly in love with 
“the very hell itself! That bluniness of fooling which 
“receives no shock at the nasty smell from one’s 
“own body can hardly be taught any bettor argument. 
“ for non-atiachment,” 

The ‘ edifying’ that comes of observing religions injunc- 
tions is easy to nullity by other injunctions more powerful 
than the first, The injunction “ Killno being whatever” is 
vendered powerless in presence of the stronger injunction 
“The victim must bo sacrificed in the Agnishtoma.” Also -—~ 


“That man who sces Self in the carcass whieh is a mere 
“collection of the threo humours, who vogards wile, 
“child and the rest as really Aés, who offers worship to 
“the gross and the material, who sees the holiness of a 
“place of pilgrimage in the wator that is found there, 
“and who has no relation whatever with the wise and 
“the informed ;—snch a one is verily the ass that 
“serves only to carry the fodder for cows and oxen. 
“The body is all impurity; the Self is all purity ; 
“knowing the difference of the two, what remains ta 
© puvif? ?” 

Though these verses appear to discourage ablempts al 

relieving the body of inherent évil, not the attempt to ‘edify,’ 
still the pot is only to disconrage all attempls at 
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edifying Which is thus shown to be absolutely impossible on 
account of the presence of suchivremediable naliveimpnrily in 
the very nature of the body. The supreme impurity of tho 
hody is set forth in the Maittrdyant-S'diha:--- 


“What is the uso oh Lord! of desires and enjoyments for 
“this body, an impure heap of bones, skin, muscles, fat, 
* flesh, semen, blood, bilo, tears, a very dung-hill of 
“urine, foaces, and the well-known threo humows. 
“This body produced by mere sexual intercourse, void 
“of conscious thought, put as it were into the voriest 
“hell, comes out of the urinary orifice, gains stracture 
“fyom bones, becomes fAlled with flesh and covered 
“with skin, tryns, as it were, inlo a store-honse of such 
“wonlth as feces, urine, bile, cough, fat, chyle, and 
“numerous humours of the same kind.” 


Whence, it is not always certain that medical treatment 
will relicve the eyil one may be suffering from, Disease 
once allayed may re-nppear. Tow is it possible to cleanse 
this nasty make with as many as nine orifices continually 
oozing out the dirlicst filth, and numerous pores ever pouring 
ont the moat stinking porspixation? Former teachers have 
well gnid :— 

“ Bodies with nino holes bored in them continue lo ooze 

“like earLhen pols ; no amonnt of external washing 
“can purify them ; and purifying within is simply of 
Sno use.” . 


Honce Deha-vdsant is all impure. Vasishtha, too, has the 
sume in mind when he says :— 


“The conviction ‘Iam only this form made by father and 
“ mother’ is oh Ramat all false know-ledge, and 
“leads to bondage. That is tho way into the web 
“of destruction, that is the net dragging into the 
“overwhelming waves of illusion, that is the forest 
“of sworda,—the thought: <I am this body.’ This 
“way of thought must, by all means, be given up ; 


72 


“one desirous of his own good shonld not bring him- 
“self even in contact with il, ax with the Pulkase 
“carrying the Nesh of dogs.” 


Those three Vdsunth thon, world, lenning, and hfe 
though apparently thought agreeabloby tho uninformed shonld 
entirely be given up by those who have acquired discri- 
mination; for, they obstruct the rise of knowledge, 
in those who are sechkers of knowledge, and interfere with 
the condition of gzosts acquired by tho accomplished, 
Tlonce the Smrti:— 

“The light of gnoses breaks notin full foree upon that 

“ puny thing which is all beclouded with fear of the 
“ world, with pride of learning, and with love of 
“ fife.” 

Vasuné of the form of hypocrisy, vanity, and the like, 
making up Life of the Lower Self, is all mental, and is too well 
known as the way to pordition, These foo kinds of Vasandh, 
should, therefore, be destroyed, by ono means or another. 

Mind, too, must be dissolved like Vasand. The Vatdtha 
accepts not the definition of mind given. by the Térdiha 
that the mind is an eternal substance of atomic dimen~ 
sion, Destraction of mind is, therefore, nol impossible to 
them ; for, the mind, is, to thom, that substance which has 
ports, which is nol eternal, which is ever capable of trans 
forming itself, like wax and gold and such things, into any 
form whatever. The Vijasuneyinah (Brhadaranyahopanishad) 
thus describo its nature and use as instrament of knowledge : 
“Tove, thought, doubt, belief, unbelief, patience, imputi- 
ence, intelligence, shame, fear, all make up the mind,” 
These transformations beginning with love and coming about 
on occasions, ave clearly perceived in the light of the Wit- 
ness, like earthernwares, etc., in the light of ibe cye. The 
material cause of all these percepts is, therefore, the mind, 
This explains the nature of the mind. Jig use as instrument 
of knowledge is thus set forth in the same place : “My mind 
was occupied elsewhere, and I did not seo; my mind was 
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oceupiod alsowhore, andil did not hear;? “He gees throngh 
tho mind; through the mind he hears.” Pots, ete., exposed 
to full light and in direct contact with the eye, are scon or 
not seen, Vedic manirah and the like Joudly repeated in the 
most proximate vicinity of the eax are’ heard or not heard, 
according as the mind attends to them or nol, That which 
is thus proved by concomitant rolation, both of its presence 
and’ absence, to bd the cause of all pereoption whatever is 
the mind. ‘Tho texts just quoted imply this meaning. The 
mind being thus defined and shown to be an instrument of 
knowledge, the illustration that one, though touched on the 
back, perceives the touch through mind, stands to reason. 
Devadatta, for example, though touched upon his back by 
some ono feels the touch particularly as of the hand, the 
fingers, and so on. The eye cannot seo the spot, even the 
skin can cognizé but the hardness or softness of the touch 
and nothing more ; whenéo it would follow, by the law of 
residual surviv#!, so to speak, that mind salon’ is the cause 
of such particular knowledge. It is called Alwnas from its fane~ 
tion .of simple thinking or sensation ; it is called Chitta 
when it localizes the sensation, in othor words, performs on 
act of perception. Ofdéta shows intelligence, action and 
false perception. Whenee it is inforrod thatit possosses the 
three forms: Light (Seéva), energy (Ztajas), and gross 
ness (Jamas): Intelligence and the rest are pointed out as 
yesults of these forms in the description of the Gundéta 
_ Cin the Bhagvadgité) ; for, it is said “Oh son of Panda! Light, 
energy, and also material grossness." So also the Stnkhya: 
“Light, energy end material grossness are mentioned as priu- 
cipal headings.” Light here means intelligence, knowledge, 
not the form while and shining, for, it has been said: “ Satva 
leads to knowledge, dtajas to antbition and desire, and 
‘Tamas produces carcless indifference, idle delusion and stnpid 
ignorance.” Bliss too, is, like knowledge, a re@ult of Satva, 
for, we have it: ‘Sativa predominates in bliss, Rajas in 
action, aud Zamas, serving 28 a thick cover over intelligence, 
ee rae in careless indifference.” The gendh constant. 


. 
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ly chasing one form after another in » sories, likeslho waves 
of the occan, allow any one of themsolves lo gain mastery 
over the rest which stand noutvalized for tho timo. Tt has 
been said —~ : : 


“ Satva, oh son of Bharata! predominates over Rajas and 
“Tamas which stand neutralized for tho time; 
. “ Rajas predominates over Satea tnd Tamas which 
“stand neutralized in their turn; and Tamas pre 
“dominates over the rest whom it holds poworloss 
“for the moment.” Also “They destroy and become 

« destroyed like wayes on the ocean.” 


Supromacy of Tamas leads to Life of tho Lowor Self; 
predominance of Rajas gives sway to the threo Visanth of 
wotld, learning, and life; mastery of Satea establishos Life 
of the Higher Self, It has been, said with this in view:—~ 


“When in éhis body, light flashes in throngh oll avenues, 
“ Dringing knowledge in its tain it should be known 
“that Sadva is on the increnso,” ' 


Though the ‘inner sense’ (mind) appears with all threo 
proporties, its principal material cause is nothing but Satva 
alone. Those thal subserve tho material cause aro accessorios, 
and Rajas and Tomas ave only accessorics of tho mind. 
Tlonce it is that Satea is the residual native form of tho 
man of gnosis who has done away with Rajas and Tamas 
through application to Yoga. It has heen said with this in 
mind; “The mind of the knower is no mind at all, for, his 
mind is called Satea.” 


This Satea being void of all Rajas,the canse of activity and 
change, is always self-centred. Ibis, also very fine in con~ 
sequence of its being void of Tames, the cause of tho gross 
forms of non*self, the child of false iniagination, Boing so, this 
Satva is fit to veecive the light of Atman. Saya the S’rutt: 
“Tt is seen with the pbinted intellect by thoso who are 
accustomed to minute observation,” 
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It is uot possible to oxamine jewols, pearls, and the like, 
with a view to determine their value, in the light of a lamp 
flickoring under tho breeze; nor can a largo ploughshara 
help to sew a pioce of cloth, like a fine needle, 


This Satva, thon, being invisibly held, ay it wore, in sus- 
” pension, in Rajas mixed with Zamas, becomes the mind of 
the: Yogin, being variously fired into consciousness by 
numerous imaginings, proceeding from the sonse of duality, 
This mind gathers to itself clements making up Life of the 
Lower Self, when ruled by the property of Tamas. Says 
Vasishtha:— * 


“Tho mind finds the clements of fattoning itself from 
“imogining Self in non-self, from taking the body for 
“Self, and also from attachment to child, wife, 
“yolatives, and the like. The mind cortainly regaley 
-“itself in the various dishes of egoism, and fatiens 
“itaelf “npon thoughts of mews and tewm, upon the 
“pleasure it derives from the fantastic whirl of the 

* “dust of “mine-ness’ ib creates, ‘Tho varions forms of 
“ diseaso—mentaland physical—, tho numerons' ways 
“in which the world is looked upon as a source of 
“mixed good, the conventionalily which ,dividos 
“things into good and bad, affection, greed, tho 
“apparently alluring and gratifying possossion of 
“jewels, wealth, womon,—all tond to nourish and 
“fatten the mind. ‘The serpent of the mind gtows up 
on dranghts’of the mill of hope, it derives strength 
“from inhaling the wind* of onjoyment, and it oxer. 
“cises itself on the ficld of faith.” 


“ Paoith” here refers to the false faith one has in the 
pormanence of things which are really illusory, Thus is set 
forth the nature of sdsand and manas tho c@nple to be got 
rid of. 








* Serpents are supposed to liyo at timos upon air_alone, 
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“Now wo turn to dostruction of xdsend and dissolution of 
manas. Vasishtha refers to the method of bringing about tho 
former in the following :-~ 


. Bondage i is none other than the bond of vdsand, liberation 
“is only the destruction of this edsand ; give up edsand 
“ and with it the desive for liberation as 3 well, Boforo 
giving up mental cdsandh, detach thyself from sych 
“ ehsanth as volute themselves to objects mutt enjoy~ 
“ ment; sel up then the current ‘of such pure edsandhs 
“as friendship and the like.* Give up even these from 
“ within, though acting upon them without, and with 
“all internal attachment whatever laid entirely at 
“ vest, live only in the full edsand of simplo beng, 
« Give up even this as conceived through mind and 
“intellect. Give up the instruments whereby this may 
“ be accomplished, and remain in the continual peace 

 * of supreme pacification in the residuem,” 


_ The words “mental odsandh” (mdnasa-vasand) rotor to the 
three edsandk mentioned before: world, learning, and life, 
“Snoh vdsandh as relate themselves to objects and enjoyment” 
(vishaya-vdsand) refer to Life of the Lowor Self consisting in 
hypocrisy, impudence, and the like, ‘The wonknoss or 
strength of vdsand is the point where theso two become 
divided each from the other, Vésandd relating thomsolves to 
objects may refer to the mora familiar meaning of the 
expression, By “objects” sre meant sound, touch, form, 
taste, smell and substances which these imply, Montal 
vdswnd is thet impression which is born’ of dosire for these; 
odsandh relating themselves to objects are impressions born 
of actual enjoyment of desired things. With this rendoring 
before the mind, we may consider the four} kinds of wdsandh, 
just referred. to, as included in these two ; for, thore can be no 
vdsend beyond. the mind within and objects withont, 

@- 
* This refers toa well-known Sutra of Patanjali roforvod to.at longth 
Jater on. 
} Lio, learning, world, and_montal vdsandh. 
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Té may be asked how is it possible to ‘give up’ edsdnt ; 
for, vdsand has no form such as can be pushed ont with 
the hand like dust straw and the like which can be removed 
with a brush, his need not troublo you; for this giving up 
is as much possible as the ‘giving up’ implicd.in fasts and 
vigils, Hating and sleep; the natural courso of beings, have no 
form whatever, and yet all keep fasts and vigils which con-. 
sist only in giving those up. ‘The same may apply in the 
prosent instance, If you say the vowwe tako inthe prescribed 
form ‘I shall pass this day without food,’ and the care we take 
thereafter to avoid all nourishment, make all the ‘giving up’ 
impliod in fasis; we reply thore stands nothing, no one 
with a club, to prevent you from entoring on the same 
line of argument wilh rogard to tho ‘giving up’ in this 
instance also, For, the vow hore consists in uttering tho 
formula of renunciation (praiska),* after which you may keep 
the vow with all possible care, ‘hose. who cannot pronounce 
the Vedic formula, may take the vow in their own yornacular. 
If you say, in the first inslance wo do not touch vegetables, 
rice, soup, and the liko, here too you must avoid all contact with 
flowers, ointmonts, women, and the like. Whereas you have, 
in tho first instance, pastimes provided of the form of hearing the 
Purdnas oxplained, of worshipping different gods or of roli- 
gious danco, music, and the like, which all tend to draw tho 
mind away from hunger, sleap, or sloth; you have hero 
good or ovon better pastimo for the mind in “ Friendship and 
the rest.” Patanjali speaks of ‘ Friondship and the vest’ in his 
aphorisms: “The mind is cleared of impurity from the exercise 
of Friendship, Compassion, Rejoicing, and Indifference, with 
regard respectively to happiness, misery, holiness, and gin.” 


Tho mind is muddled hy love, hate, holiness and sin. 
Patanjali thns defines love and hate: “Love is that (modi- 
fication qf mind) which follows happiness ; hate that which 
follows misery.’ Somo peculiar modification “of mind, nome 

. strong feeling of the form “may all this happinoss bo mine,” 


enema mentee trttyitreenttenentsnst ttt hennert 


* Boo footnote page, 2. 
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followsupon any andevery deep, loving, enjoyment of happiness, 
This happiness may be within reach or beyond, and may, 
therefore, be easy or difficult io obtain for want of proper 
means. The attachment to or love of that happiness thus 
born, blights the transparent. clearnoss of the mind, If,"how- 
ever, such a one should fecl supreme friendship for all, should 


consider in himself possession of tho happinoss he covels and 


should so far identify himself with those who are happy as’ to 
feel that they are all his, he will al once feel himself in full 
enjoyment of that happiness and the attachment or love lurking 
in his heart will at once disappear. This may bo understood after 
the illustration of a retired sovereign, still believing himself 
ruling in the rule of his son or some other relative, Attachmont 
being thus-put out, the mind settles into calm purity like the 
waters of some river becoming Timpid and transparont during 
the S’arat-season* following the rainy one, 


Just as the mind transforms itself into the feoling of attach 
ment, it trfusforms itself into one of hate or dislike of the form. 
“Jet such evil never be mine.” This feeling of hate or dislike is, 
however, not ensy to put outas long as cnomies, tigers, and the 
like continue to exist; and it certainly is ontirely impossible 
to do away with euch and every cause of evil. Thus, thon, the 
feeling of hate or dislike continues to parch up the heart into 
a desert. The mind becomes all peace on tho disappcar- 
ance of hostility, dislike and the like, when, through tho exo 
cise of compassion for every miserable being, ono feols that, 
none, even like himself, should ever experience whatover is 
disliked by them. It has been said with this in view :— 


“ Life isas dear to all beings asit is to oneself; feel compas 
“sion for every being, taking thy own Solf as the 
“measure.” 


The Great show how this can be done ;— 


“Let all befhappy ; let all enjoy perfect health; Tot all find 
“the good of their heart, lot no one como to priof.” 





* The songon botwoon autumn gnd winter, 
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Moreover, all beings do, by nature, never carry out what is 

good and holy, thoy do act towards the sinful. Ib is said ~— 

“ Men love the benefit of holiness not holiness itself, and 

. “though not wishing for the fruit of sin, they bind 
themselves to sin itself.” , 

These acts, holy and sinful, produce consequent heart-burn- 
ing—the form of which the S’rué: describes thus : “Ah f Inover 
did good, I indulged myself in sin.” If one fill the mind with 
the sense of rejoicing at all persons of holy merit, he himself 
would be careful to approach what he rejoices al. If, in the 
gamo manner,he shows supreme indifference towards the sinful, 
he easily keeps himself off from gin. Thus there being no 
gauso for heart-burning, the mind settles down into undis- 
turbed calm. 

From the feeling of friondliness for those who aro happy 
there follows not only absence of attachmen{ but also the 
disappearance of jealousy, malice, and the like, ‘Jealousy is 
impatience of the superiority or virtue of another; malice is 
attributing vice to virtue. When friendliness makes the 
happiness of others inseparable from our own, how cen 
jealousy and malice ever find place in the heart? Iveedom 
from other vices of the samo kind may bo accomplished in 
the samo manner, As hate propelling to destruction of an 
cneny cools down from continual application to te idon of 
compassion for the miserable, so also disappears, from tho 
samo cause, thal impudence which comes of imagining oneself 
in the condition of that which is opposed to misery, vx. 
happiness. This impnudence has been touched upon bofore, 
while speaking of egoism, under Life-of the Lower Self :~ 

“Tom ho lord, the veal enjoyer of life, nay T am possessed 

of all power. Iam tho strong, I am tho happy one; 
“T have no lack of means, there is no flaw in my birth- 
‘right, there is none equal to me,” 

It may here be asked acquisition of holy merit which is 
Bhown as the result of filling the mind with tho idea of re- 
joicing in the holy merit of others, is of no use to the real 
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Yogin, for, it has bofore heon said that all religious ox -holy 
morit is only part of the impuro edsand of learning, This 
need not be so, for, only those religions acts which aro done 
with desire, and aroof the form of S'rarta and Simdrta gore~ 
monies, ote, are implied mndor thal impure sdsand, as being 
causes of re-cmbodiment, The holiness hore implied is that 
result of Yaya which, being neither dlack nor zwhite, dog not 
load to ve-cmbodiment, Being neither black nor white,’ is 
thus explained by Patanjali: “arma neither white nor 
black is only in the case of Yogénah, it is threofold for the 
rest.” Karma with desire, being onjoined (by scripture) is 
white, Karma prohibited by scripture is black, and that which 
partakes of both is mixed Kama, All these throc are found 
in ‘the rest,’ i¢., ‘those who devote themselves to activitios- 
other than Yoga.’ These three lead to three kinds of rea 
embodiment. Says Visvarapichtrya :— 


* Good Karma exhalts to heaven, bad degrades to holl ; 
* mixture of holiness and sin leads forcibly to the 
“ condition of man.” 


Ifyou say though Yoga is not black Kurma inasmuch as ib 
isnot prohibited, there is nothing to prevent it from boing 
white, it boing enjoined (by scripture), we say no. For, Yaga 
is described as’ not-ewhete with a view to point out its being 
freo from desire, ence the Yogin avoids all action Londing 
to white or black merit. 


If you still ask, on this showing, oven Yoginah having filled 
their mind with the idoa of rgjodeing will try to accomplish 
religions and holy acts; we say lel them so try, for, those only 
are real Yoginak who pacify the mind with Friendship and 
the rest, Whence this implics also Life of tho Mighor Self sot 
forth ander “ Fearlessness, purity of heart,” olc., the means of 
ghosis mentiongd under “ Tumility, simplicity,” ete, and the 
characteristic of the Jizanmukta, Sthitaprajna, and tho rost, 
All these being of the form of pure or indifferent vdsands tend 
to destroy all impure vésandh whatever. 
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If you say there is no end of pure vdsands, no ono 
can afford to exerciso himsolfin all of them, and it would 
appear that effort for such exerciso is all vain; we reply 
itis not so. or, evil vdsandh to be put down by pure 
vdsandh are also innumerable, and no one man has all of 
them in him. It is not possible for one man to try on him- 
self all (he medicines given in the Ayurveda; nor is it at all 
likely that all the diseases for which those medicines aro 
prescribed shonld appear in one and the same person. It being 
ao, one should examine his own mind, and should apply him- 
self to the stady of such good edsandh as are thought neces- 
sary, in proportion, to the time and number of evil vdsandh. 
As one harassed by children, friends, wifo, and the like, feels 
much disgust for them all and belakes himself to renunci- 
ation, so should one afflicted with tho intoxicating pride of 
learning, riches, family, politeness, and the like, apply 
himself to ‘discrimination.’ Discrimination has been pointed 
out by Janaka :— 

« Those who, to-day, are at the head of the great, sink, in 

* course of timo, to the lowest dopth; oh mind! how 
* canst thou trust, to this kind of greatness ? Where has 
* gone the old splendour of riches in which rolled kings 
“and omporors ? Whore the innumerable creations of 
“ Brakmd? What means this foolish faith of thine? 
Millions of Brahmdnah have come and gano, numerous 
“ series of creations have been and nat been, polentates 
“ have passed away like tho lightest dusl, what confid- 
“ enoe is there in this life? Personages ina sight or 
“ wink of whose eye lay the sustenanco or destruction of 
“ worlds have passed ont of memory ; who cares what 
“ becomes of a petty thing like mo,” 

It may here be asked: this discrimination precedes tho 
rise of gnosis, for, knowledge of Brahman is not possible with- 
out the means begiming with discrimination of, the cternal 
from the non-eternal, Means leading to deatruction of vdsandh 
are in this place meant to be described with the object of 
bringing the knower of Brahman to enjoy the bliss of Jivan- 

iy : 
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mutt; whence this talk about discrimination would appear 
ontirely out of place. Thisisno fault, Knowledge of Brahman 
follows mastery of tho four means; this has: been tho high 
royal road trod alike by all men on their way to Adja~yoga. 
Janaka’sis an exceptional case; through force of previons 
holy merit, gnosis dawned upon him all of a sudden, from 
his having heard the Siddha-Gutd, even like tho full of a frait 
from*heayen. Whence he has to undertake discrimination 
as above for peace of mind; and what has boon said is, 
therefore, quite in its proper place, If it still be said: 
discrimination thus adjusted in its place appears to follow 
immediately upon gnosis, but there being no impuro odsandd 
at the time, such application to pure vdsandh is practically of 
no nse whatevor; we say it has its nse, for, though Janaka 
had nothing surviving in him of tho form of impure vdsandh, 
Yfjnavalkya, Bhagivatha, and others showed enough of thom. 
In Yajnavalkya and in his opponents Ushasta, Kehola, and 
others, there appears considerable pride of learning, for, thoy 
are all seen to fake part in disputation with tho object of 
silencing each his opponent, If you say they wore learned 
in some lore other than Brahma-vidyd, wo say no; for, questions 
and answors exchanged in the progress of tho debate rofer 
distinctly to Brahman. We cannot accepé also the sugges. 
tion that though referring to Brekman, these men had only 
superficial and not real knowledge of the sama; for, that ‘lino 
of argumont would make all unreal even the knowledge wo 
have had from their words and instructions, Nor is the ido 
worth entertrining that though real, their knowledgo must, 
at least, be indirect; for, we find quostions principally roforring 
to direct cognition (of Brahman) in words such as ‘that which 
is divectly cognised’ andso on, You may yot say: the Acharyn* 
does not tolerate pride of learning in tho knowors of Self, ag 
witness what he says in the Upades'asthasri: “ Elo alono is 
the knower of Self and no one else, who has in the same 
manner givon°up the idee that he knows Brakman;" and also 





* Sankara. 
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what is said in tho Naishkarmyasiddhi: “ The knower has no 
pride of spiritual knowledge, for pride belongs to lifeof the Lower 
Self; if this life of tho Lower Self should impart its colour 
to the, Knower, knowledge of Brahman yemains of no use 
whatever.” But this necd not matter, for, the ‘knowledge’ 
implied in these quotations is knowledge which ends in 
Jivanmuhti ; and we too do not countenance pride of learning 
in the Jivanmukta. If you say there can be no light of Atinan 
in those who engage themselves in disputation with a view to 
gain tho better of some one’s mgmman es, even the Acharya 
has said;— 
' “Attachment to any one of the many fields which tho 
“ mind visits for exercise, is the surest sign of ignorance; 
“and greenness is certainly impossible in the tree 
“that conceals a consuming fire in its hollow ;? 
wo say you have misread the lord’s meaning, for ho himself 
has allowed these very things in the words:— 

“ Lot love and its kind by all means remain ; their moro 

“ existence can cortainly give no offence ; for, avidyd, 
“the she-serpent now deprived of her} pene fangs 
“is powerless to do any harm,” 

Moreover, this is no contradiction, for, it is possible to nnder- 
stand both these opinions wtthyeferonce respectively to tho as- 
coticol woll-poiscd intellect (sthita-prajna) and tho man agnosis, 
Dven thus, admitling love, hate and the like in tho mon of 
gnosis will lead to his faire embodiment through holy or un- 
holy merit. ‘This need not be so ; for, true love and hate are 
those which aro initiated by ignorance, as they alone can load to 
future birth like unbaked seeds. In the man of gnosis thore is 
mere apparition of love and its likes, like (the mero juame of 
seed used with regard to) seeds already baked on fire. It has 
beon said with this in view:x—: 

“Love and the like are burnt up by the, fire of dis. 

« crimination as soon as they are born, thore can be no 
“chanco of their growing up we any further develop- 
“ ment.)” 
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If yon say, on the’same showing, what would provent us 
from allowing love and the like even to the ascetic of woll- 
poised intellect, wo reply much. Tivon apparitions are, for 
the time, as potent as renlilies ; the rope-snake is soon, for 
the time, to canse ag much fear as areal snake. If you urge 
there is no harm ih acting to tho tune of a more apparition 
(mown as such), we say ‘long life to you,’ for this vory iden 
is the one we have been trying to sot up as Mvanmuhid. 

(To revert then to the point at issue) Yajnavalkya, while on~ 
goged in disputation, was surely not in this condition, and for 
the same reason, he was about to enter upon renuneiation-of. 
the-accomplished, with a view to obtain peace of mind, Io 
shows not only desire to refute, but also greed of gold, 
for, carrying away the prizo of a thousand cows adorned with 
costly ornaments offered to all tho knowers of Brahman 
there assembled, ho says “Wo salnte all knowors of Brahman, 
we havea desire for these cows.” Ifit be thought that this was 
only a clever turn of expression, covering insult thus given to 
the assembly, this, indeed, will be anothor vice in him ; for, 
other knowers of Brahman, finding themselves deprived of tho 
prize, flew into anger, and he—Ydjnavalkya—quite boside him- 
self with anger cursed S‘dkalya to death, But all tho same, it 
should not be supposed that such heinous sin would 
Dar his liberation; for, say the Kaushiiakinak: “Tle losos not 
that condition by any act whatever, whothor it be matricida, 
patricide, or foeticide.” ‘esha, too, says in his Aryd-Panchd- 
shat — 

“The knower of the Absolute, being ever pure, is nevor 
“touched with holiness or unholiness, from the per- 
“formance of a million horse-sacrifices or even from an 
“equal number of Brdhmapa-murders.” 


Ji is no use dwelling longer on the theme; itis plain that 
knowers of Brahman, like Yajnavalkya and others, wore acting 
under some ‘Impure vdsané at the time. Vasishtha has 
put it, in an episode of his great work Yoga-Vasishtha, that 
Bhagiratha, though he knew the Issence, dorived not mental 
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peace while engaged in the oxercise of sovercignty, and 
yonounced everything to obtain it. QJonce it follows that the 
present form of impure vdsand fonnd in ourselves should be 
carefully diagnosed, even like the fanlts we carp at in others, 
and that we should at once apply ourselves to the remedy of 
the discase, With this in viow,the Smrti has it :~ 


“Tf the wise man of world who carefully picks holes in 
“the character of others, expends the same skill on 
“himself, what would prevent him from breaking 
“through the bonds (of ignorance).” 


Tn the first place, then, it may be asked, whiat is the romedy 
for ‘pride of learning’? It should be known whether the 
question refers to such prido in oneself as tends to make 
others feel their inferiority, or to such as being in others tends 
to make one feel his own inferiority. If it is the first, you 
must constantly have before your mind the idea that such 
pride will somewhere be crushed out under snperior power. 
For instance, S'vetalketu went to the court of king PravAhana, 
in all the pride of learning, but was silenced by the prince 
with a question about the Panckdgnidyé of which ho 
(S'vetuketu) was ignorant, Wherenpon the king took him to 
task, and he, returning crest-fallon to his fathor, oxpressed 
great sorrow at his defeat. The father, having no pride of the 
kind in him, went herenpon to the prince, and obtained that 
edya of him. Impetuous Baltki also, being taken to task 
by king Ajitos’airn, turned his pupil; Us’asta, Kahola, 
and others entoring in dispute, through pride, were all ousted 
in argument. If this pride be of the second kind, that is to 
say, if it appears in some one other than ourselves and tends 
do make us feel on inforiority at every step, the best course 
will be to think ‘the other man is simply beside himgelf, let 
him slander or insult me either way, I cannot come to grief? 
Hence it has been said :— 

“Tf they slander the Self, they slandor themselves of 

“thomaelves, if they slander my body, they are moro 
“yy friends than my foes. That aacatio whom slandor 


86 


“and ingulé verily serve for ornament, can nover haye 
“his intellect moved even an inch by the babble of 
“idle prattlers.” 

In the Naishharmyasiddhi also it has beon said :— 

“ What can be said to him who finds fanlt ovon with him who 
“values, at its proper worth, all rabbish and its 
“Delongings!| In the same manner the gross and 
“the subtile being both given up through discrimina~ 
“tion, if one should find fanlt with cither of thom, 
“what vecks the kuower for auch slander? Grief, joy, 
“fear, anger, ambition, illusion, desire, birth, death, 
“and the like belong to egoism, not to the Self.” : 


Slander is spoken of as an ornamout in the Jnininkusa -~ 


“When men desirons of doing good, give up even wenlth 
“acquired with considerable pains, for the plonsure of 
“others, I would consider it an unmixed good, brought 
“about without any trouble, if men should find satis~ 
“faction in speaking ill of me. In this world whore 
“we stumble upon poverty of spirit ab overy step, and 
“which is dovoid of every kind of happiness, if any 
“being should find pleasure in speaking ill of me, let 
“him by all means indulge himself in tho fecling, oithor 
“in my prosenee or behind/my back, for, in this world 
“all misery, it is very hard to come across even a single 
“moment of such pleasure.” 

The Smréz enjoins insult as an ornamont :-— 

‘©The asectic should so conduct himself, without leaving 
“the path of wisdom, as men, fecling repelled, should 
“not seek his company,” 

The pride of learning, pertaining {to themselves as also to 
others, which is seen in Yajnavalkyn, Ushasta and othors has 
to be done away with by propor discrimination, Tove of 
wealth, also anger, are to be allayed in the samo manner. 
Discrimination, as applied to the formor, may yn thus -— 

-“Misery attends the acquisition of wealth, and migory 
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“attends the protection of wealth neqnired ; there is 
“misery in its coming ; there is misery in ils going ;— 
. “oh fie upon wealth, the abode of misery out and oul.” 


Anger again is of two kinds : anger in oneself portaining to 
others, and anger in others pertaining to oneself. With regard 
to the first it has beon said :—~ 


“Tf thou feclest anger at him who does by thee the smallest, 
“evil, why dost thou not feol anger at the passion, 
‘itself which entirely spoils all the four cheif aims of 
“existence :—Religion, Property, Enjoyment, Libera- 
“tion, Bearing as fruit the destruction of holy moerit, 
“name, and wealth, consuming the whole body, doing 
“no good either hero or in the next world ;—if angor 
“ig this evil thing, how should it find placo within the 
“mind of the good |” 


With reference to the second kind of anger it has been 
said — 


“Give no placo even tothe thought: ‘I have given no 
offence, why should people be jealons of me’; considor 
“that as the gravest offence which lics in so much as 
“thou hast not yet secured freedom from future incarna- 
“tion, Bow to the God of anger, the merciless 
“consumer of ils own seat, tho producer of the sonse 
“of rennuneiation in me—the object of its action—the 
“teachor of the evil of existence.” 


Love of wife and child should also be cleared away, like 
love of wealth and like angor, by proper discrimination. 
Vasishtha refers to discrimination as applied to women 
thus :— 


“ This doll of flesh, held together by some arrangement of 
“honos and museles;—what good can there be in the 
“skeleton of her body moving like a machine! Open 
“your eyes, and seo if there is any thing of beanty 
“in the heap of skin, flosh, blood, oir and water ;—~ 
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“ why this vain silliness! MuAtdi* oxescon rolling here in 
“a row upon the breasts, enjoying as it wore the lofti- 
“ostheights of the Mera and showing swifiness of tha 
* (white) wators of the Ganges. ‘The sane sweol breast, 
“of woman is, however, dovoured, on occasion, by 
“ dogs in somo out-of-the-way spot or on the burning» 
“svonnd, even like a ball of vice, Bearing the soot 
«of her hair and therefore best nntonched thongh 
« ativactive ta the cyo, the female is the voriest lamp 
‘of sin, consuming mon like so muoh straw; for, 
“fomales are the most terrible fuel of the fre of hell, 
“burning at a distance, they boing entirely dry though 
“sppemting all juicy and green, They aro vorily 
“traps laid to catch the birds, all mon of dolnded 
“heart, by the bird-catcher ewpid. ‘Lo tho fishes, these 
mon, in the pond of birth and death, ‘wallowing in 
“the slongh of the mind, bad latont desires serve 
‘for the line to which the woman stands attached as 
«the treacherous bait, Hnough with women,—tho 
“gilded box of all the best jewels of sin, tho olornal 
“chain of torturing misery. Tesh hore, blood there 
“and bonos in a third placo; though thus formed, tho 
“poison, this fomale form, assnmes, oh Bralnan t 
the enticing form of beauty through habitual attach» 
“mont oven ofa fow days. Ifo fools desive for enjoyment. 
“who has woman about him; thore can be no place of 
“enjoyment to the woman-less, Abandon woman, and 
“you abandon tho whole world; abandoning the 
“whole world, you find supreme happiness.” 


Discrimination as applied to the love of children is thua 
set forth in the part devoted to Brakindnanda :— 
“The son as long as he is not obtained remaing a cause of 
“serions anxiety to the parents; even afler ho ia 
& 





* There is obviously a double entendre on this word ; it means ponrls, 
and the liberated, 
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hope of obtaining one there is every danger of abor- 
“tion, or of some trouble at the moment of birth, 
“Planets or maladios pursue him as soon as he is 
. “botn, the feat of his remaining a fool ts a fruitful 
“soturce of trouble in childhood; he may while away 
“his time in ignorance even under charge of tho 
“teacher, he may not find a good wife though he 
“should pick up all the learning in the world, Youth 
“lays him open to the temptations of vice, becoming a 
“fumilyaman he {s in constant danger of poverty, even 
“ifhe should fare well with all these, death ceases not 
“to pursue him, There is no end of the father’s misery! 


As impure vdsandh pertaining to learning, wealth, anger, 
Woman, son, are done away with by proper discrimination, so 
itlso should be allayed other similar vdsandh by skillfully 
discriminating the evil attendant on each of them, This 
being done, the highest conditton, called Jivanmuhtd, is within 
easy roach, Says Vasishtha with this in view 

“If thon shalt ptit forth offort sufficlent to destroy all 

“pdsandh, all thy ills, physical aud mental, will 
“digsolve of themselves in a moinent. Fotcibly tear 
“thyself away from sdsandh, by attong petsotial offort, 
‘staud it tho condition (of harmonious ovonneas) } 
“thon shall immediately gain access to the highest 
 nlace of Hest,” 

‘Personal effort’ hore means disctim{nation of the evils 
attendant on objeais ; attd this has been described before. this 
disctimination though often exorcised is as often baffled by 
the activity of the senses which aro, by nattre, overwhelin- 
ingly powerful. Says the Lord :— 

*Oh son of Kunti! even in tho wise, ever on the alort, 
“the senses prove themselves overwholmingly power- 
“fal, and draw off his mind. Of the sonses, acing 
“each in its own sphere, that whoreto the mind 
“nttaches ‘itself ourries off tho intellect, like wind a 
“bout on the ocean,” 
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It being so, the senses should be held under proper control 
to preserve discrimination once acquired. Even this has been 
hinted at, in the same place, in the verses that follow :— 


“TTolding all these (senses) in proper control, the nscetio 
«should sit all intent on Me, for, the intellect of him 
“alone is said to be firm who has his sonses undor full 
“control. Therefore, oh strong-armed one! he is frm 
“in the Light (of Self) who has all his senses properly 
“tuned off from their respective objects and held every~ 
“way under strong control.” 


In another Smrti also it is said :— 

“He is not an ascetic whose hands and feet are not free 
“from activity, whose eyes are not at rest, and he also 
*tig not an ascetic whose tongue is not under control, 
“Due attention to these makes up the true ascetic.” 


The same has been explained in briof and at length, 

thus :— 

“Tongne-less, emasculated, lame, blind, deaf, and mad ;— 
“the mendicant with theso six characteristics finds 
“cortuin liberation. He is tongue-less who even while 
“eating does not utiach himself to the food regarding 
“it as agreeable or disagreeable, and who above all 
“speaks moderately and always tells the truth with a 
“view to do good, IIe is emasculated who remains os 
“unaffected in the presence of a full-blown woman of 
“sixteen as in the presence of a girl born this moment 
“or of a dame bent low with the load of a hundred 
“years. Ho who walks not beyond a yojana (nearly 
“five miles) whether for begging alms or for answering 
“calls of natureis every way Jame though with tho 
“right use of his feet. He, the ken of whose eye, 
“ whether standing or walking, does not extend far, is 
“the really blind Seanydsin who las renounced 
“the whole earth in all the four Yugas. Though hear- 
“ing beneficial, moderate, pleasing, exhilirating words 
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She, as it were, hears not ;—stch a one is ever deaf. 
“That mendicant who even in the close proximity of 
“objects of enjoyment retains self-possession, and 
“ Keeping his senses under fall control, ever acts, as if 

* in sleep, is always mad thongh all wise and weking. 
“Nover indulge yourself in censure or praise, never hit 
“eny one on a touchy point, never use your tongue too 
“much, be equal in all conditions. Never sit tete-a-tete 
“with any woman, neyer remember any one of the other 
“ sex seen before, leave aside all talk about her, never 
“ consider her even in a picture.” 


As some one should carefully carry out, without break, the 
vow he has taken, such ag eating only at night, or once in 
twenty-five hours, or not eating at all, or keeping silence, and. 
so on, so the ascetic firm in the yows of tongue-less-ness 
and the rest referred to above should take care to carry out the 
vow of proper discrimination. Thus through discrimination 
and control of sense, carried on for a sufficient length of 
time, withont break and with ardent application, comes abont 
the destruction of impure impressions, Then even like the 
coming in and going out of the breath or like the twinklin 
of the eye arises constant flow of “Friendship and the rest” 
without any conscions effort. Though acting in the ways of 
the world, he, being all full of the édeas of “ friendship ” and 
the rest, relates himself not with the success or otherwise of 
his efforts, and lays to rest all acts whatever looking upon. 
them as sleep, dream, or mere imagination. This being 
accomplished, he should apply himself to study of the vésand 
of “simple deing,”* Then the wholé universe appears of it- 
self, made up of conscious and unconscious things. Though 
the sauses have ag the very reason of their being, the cogni- 
tion of material (unconscious) things, suchas words, touch and 
the like, as mentioned in the text “The salf-existent laid a 
curse upon the senses inasmuch as he endowet thom with the 


* Vide pege 76 and yerses quoted there. All up to this and what 
still follows is in explanation of those verses, 
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tendencey to objectivise,” still, inasthnch as consciousness as 
the taaterial canso of all being whatever is not possible to over- 
look, all cognition even of the matérial (unconscious) must 
presuppose that of the ground if its oxistence, wie,, conscious- 
ness or daing. Tven the S’ruti has it: “everything shinos in 
“the shining of Ity lustre, all this is iumined with Tts light.” 
Haying thus resolved that the noumenon, the transcendent 
consciousness tnderlying all phonomena which appear in 
and after it, is the natural and real form of everything, he 
should acquire the firm ‘vdsand of pure being.’ This is ron- 
dered further plain from the questions and auswers af Balt 
and S’ukra :-—~ 

“What is there here in all this? What is it made of? 

“ What is ib in itself? Who ove you? Who aml? 
“ What are those worlds? Pray oxplain this to me. 
“ All this is chit (thought, simple being), all this is 
“made of chit, thou art chit and go am I, nay these 
“worlds too are all cit. This in short is the whole 
“tynth,” 

Asa goldsmith buying a bracelet of gold fixes his mind 
only on the weight and colour of the thing, not at all on 
the beanty or otherwise of its form, just in the same manner 
should the mind be fixed ontirely in edz¢ (simplo being) alono. 
Till the material is entiroly obliterated and consciousness of 
simple being hecomos as unconsciously natural as the coming 
in and going out of breath, effort to keep up the ‘ vdsand of 
simple being’ should not be discontinuod, 


It may hove be said, let the ‘edsand of simple being’ which 
alone is sufficient to do away with impure vdsand, be attended 
to from the beginning, where is the use of this crdoked imathod 
of passing to it through “ friendship and the rest”? We say 
this donbt is of no value, inasmuch as the ‘vdsand of pure 
being’ will then have nothing to rest upon. The honso with 
Walls and pillats does not stand without a secure foundation; 
medicine conduces not to health if taken without clearing tho 
stomach by proper purgatives, efc. 
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« Ifyou still argue that inasmuch as you say ‘give np even 
this’ (, ¢ the vésané of simple being), it wonld appear that 
‘vdsand of simple being’ has also to be given wp like tho rest; 
but this is not possible, for there is nothing else in whose 
favour the mind can afford to give up this vdsand ; we reply 
this is not so. ‘Vdsand of simple being’ is of two kinds: 
one conceived through mind and intellect, the other subsisting 
without them. The ‘mind’ (manas) is the instrument ; the 
condition which connects the does with the act is ‘intellect’ 
(buddhi). ‘I shall, with concentrated mind, fix myself on the 
idea of simple being ’—this first form of the ‘ oésand of simple 
being ’ arising from co-ordination of doer and instrument 
is called concentration (dhyana), and it is this that has to be 
given up (in favour of the higher process called samddii— 
trance). This co-ordination of doer and instrument goes 
out of attention, when constant practice confirms the vdésdnd 
into a habit; this is called cestasy or trance (samddh), and 
this has to be taken up (as the next and Jast step). Patan- 
joli thus defines dhyana and samddhi: “The continnity of 
the mind on that (idea) is dhydna ; the same, conscious only of 
the object, and, as it wore, emptied of ilself,is samddhi.” 
Maving been firmin such eestasy with long continuous and 
arduous application, he should give up even the offort which 
has to bo put forth for escaping the seid co-ordination of doer 
and instrament. 


Yon may still argue: this being so, the effort to give up 
this mnst be given up and so on and on up to @ regressus in 
infinitum ; we say no. For, the last effort we have just 
mentioned puts down what is desired to put down and also 
itself like the powdor of Kataka. As Kataka dust put into 
turbid water settles down with the mud in the water, so would 
the effort (for doing away with tho co-ordination of doer and 
inslirwment) put down the consciousness of docr, and inatrn- 
ment as also itself. ‘his being accomplished, the mind 
stands emptied of all vdsand whatever, for pure’ vdsanth 
tlsg would thus have disappeared like the impure edsandh 
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sought to put out. YVasishtha says with this very thing 
yw view 

«The mind, therefore, experiences bondage through vdsand, 
“ yoid of wdsant it isever liberated. Oh Rama try as 
“soon as possible to acquire the condition froo from 
“efisand. Vésand melts away on acquiring proper 
“vision through Truth, the mind attains the condition 
“of supreme tranquility on the dissolution of vdsand. 
“He is the real Jvanmuhkte who is wide awake thought 
“in sleep, who docs not even know waking, and whose 
“ knowledge is ever free fiom all vdsand.” 

Also, 

“ With mind ever wiped clear of all existence, though still 
“waking even as in sleep, sought after by tho wise 
“Vike the moon full of all the Kalds*:—such 2 one is 
“here called the truly liborated (muhia). We is the 
“liberated, great Iévara, who, renouncing all and every- 
“thing from off his heart, stands ever freo from all 
“misery and evil. He may or may nob attend to 
“ Samadhi and the Karma proscribed to his ordor, 
“he is still liberated, having acquired limitless 
“ expansion of heart by giving up all atlachmont from 
“within, Ife, with mind cleared of ull vdsand, has 
“nothing whatever to do with the performance or non- 
“ performance of Karma, nor has ho any, concern with 
“ efforts to pacify the mind into harmony or with 
“mothods such as telling the beads of a rosary while 
“mentally repeating particular formule, I have 
“studied onough of philosophy, nay I have talked and 
“tanght ib to my full; Iam convinced there is no con- 
“dition higher than that Silence which comes of the 
“ abandonment of all ‘latent desire,’” 


It should aot be thought that intercourse (with the world) 
which is the prime canse of keeping body and sou) together 





¥* Kald means learning and mt, aa also the digits of the moon. . 
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will thas be put out. Is it intercourse through eyes and the 
senses that is thus thought of? Or is it intercourse through 
mind? The first is thus explained by Uddilaka :— 


“The senses boginning with the eye tend of themselves to 
“their objects without, even in the absence of any 
“ ydsand to put them in activity ;—whence it appears 
_ ‘ edsand is not the cause.” 
Vasishtha explains the second thus :— 


“Ag the eye perceives space and things presented in space, 
“in the courseof nature, and feels no attachment what- 
“ ever, so should the wise man of firm intellect engage 
“himsefin all action whatever.” 


Tho same sage argues in favour of enjoying ont with such 
‘intellect,’ all such experience as may come from previous 
Karma i— 

“Enjoyment well enjoyed, through gnosis, conduces to su- 
“preme contentment; the thief, admitted into com- 
“pany, with knowledge of him as thief, becomes more 
“a friend than a foe, As wayfarers coming upon av 
“ villago-scene, without having at all expected it, see 
“and enjoy Lho bustle, so do those who Anow look upon 
“and enjoy all the glory of wealth and pleasure,” 


He puts the difference between one with vdsand and one 
without wdsand, oven ab the moment of actual enjoyment, 
thus :— 

“Te feels no dejection in calamity like the gold-lotus in the 
“night, he attends to nothing but the actual present, 
“joyfully treading the way of the wise, Internal full- 
“ness (of heart), unruffled evenness, peaceful pleasant 
“beauty such as of the moonlight ;—this they never 
“ forsake even in calamity, like the moon her native 
“goolness. Constantly remaining within limits like the 
“ocean, they, with all desives of the heat entirely put 
“ gut, never swerve from the path of necessity even 
“like the San” 
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Evon Janaka is described to acl in the samo manner in 
moments when he is out of trance :-— 


“Tlaving remained long in the condition of (cestatic) silence, 
“Janaka on regaining ordinary consctousnegs be- 
“thought himself, with mind all at peace, of tho life 
“and ways of mon. Io considered what was worth 
“boing taken up, what awaited offorl to necomplish, 
“what were tho imaginings in this conscionsuess, self- 
* sustained and ever pure. I desire not what I have 
“not, I caro not to part from whiot I have, I stand in 
the immovable cternal Self, let that be mito which 
“has been mine. Thus taking thought, Janake 
“addressed himself, without tho least attachment (to 
 rosults), to whatever came up in the course of duty, 
* oven like the Sun ranning his diurnal course. Ile 
“velates himsolf not with the future, nor with what hag 
“gone by ; he lives the present ont with smiling heay6.” 

Thus it is plain that on tho destruction of vdsund in tho 

manner described, Jtvanmuht? of tho kind explained horoin, 
immediately follows, 


End of the second Chapter on ' dostruction of vdsand.’ 


CHAPTER I 
Ow rug Dissonurion oF Mtn. 


Tlence we proceed to the noxt moans of Jivanmehtl, ode, 
‘dissolution of mind’ The whole of vdsund having beou 
entirely destroyed, the mind is obviously dissolved with it ; 
yet caveful study of ‘dissolution of mind’ ag an independent 
subject, has its use in confirming the destruction of vdsand 
once accomplished, Nor should it be imagined that constant 
application to “vhat has been set forth bofore in tho vorses 
*“Tongue-less, emasculated” and so on, is itself sure security 
against all future rise of vésand; for, ‘dissolution of mind’ 
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has this additional advantage that the ‘constant application’ 
there implied remains no longer necessary and there is so 
much less of trouble. If it be urged attention to “dissolution 
of mind’ is an essential under-current in the line of effort 
implied in “tongue-loss,” etc, wo say let it so be, for, the 
practice of * tongue-less ness, etc, severed from application 
to ‘ dissolution of mind’ remains desultury and unconfirmed, 
Janaka speaks of tho mind, as object of dissolution, with all 
this in mind :— 


“ The tree, this world, with innumerablo branches, sprouts, 


“fruits, leaves and so on, has the mind assigned to it 
“as its root, The root of the mind lics in ‘“thinheng,’ 
“whence I believe it to be noné other than thinking 
“itself. On tho cessation of thinking it is possible to 
* parch the mind up, in & manner to parch up even 
“tho said tree, this world. I havo seen the Sight! I 
“have found the Light! I haye canght hold of the thief 
“that stcals my Self!—Mind is his name; I shall now 
“inflict the last penalty on him in return of many 
“ continued tortures he has inflicted on me.” 


Vasishtha Loo has said -— 
“The treo, this world, the bearor of all kinds of ills and 


“ calamitics for fruit;—ono alone is the remedy to destroy 
“it,—full control of one’s mind. Misdry verily consists 
“in aclivily of the mind, real bliss in its destruction; 
“the mind of the knower is destroyed in no timo; 10 the 
“ignorant it attaches itself like an ever lengthening 
“ chain of sorrow and sin, The midnight-witches—desires 
“—suck at the heart only so long os the mind is 
“not subdued by deep constant application to the one 
“ Hissence. All desire for enjoymeng dies ont, even like 
“tho lotus-bed fading away in thecold season, in him 
“who has lost all mental pride and has held in powerful 
“check his evch-enemy—the senses, Vressing hand 
“to hand, setting tooth against tooth, curbitig limb with 
“limb—try at the beginning to control your mind, 
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“On the face of this wide carth those alone are the 
“yeally happy onlightened souls desorving tho first 
“rank in tho list of heroic humanity, who are nob 
“subdued by the mind. Bow to that immutablo 
 moon-like efulgence of him from wheso heart has died 
“out the serpont of the mind evor lying thoro in a coil, 
“omitting with every breath the torrible venom of 
“ endless desire, The mind is the navel of this wll 
“whirling wheel of Illnsion ; if thou can’st stand out 
“of it (the navel) thore is nothing which can affect 
“ theo.” 


Gandapidachtrys too has said :-— 

“In all ascotics whatever, the condition of fearlessness 
“depends on control of mind, which Ieads also to 
bi destruction of misory, perfect light and inoxhauali- 
“ble peace,” ; 

What Arjuna says in the following :— : 

“The mind, oh Krehnat is very fickle, overwhelmingly 
“powerful, it were easier to control he wind than 
“this mind ;” refers to physioal Yoga. 

Whence Vasishtha too has said :— 

«Tle who understanding the mind applies himself, again 
“ond again, to subduing it, gains no success without 
“tho help of some consummate plan, oven like one 
“who fails to subdue « mad olephant without tho iron 
“hook, Vasishtha has well set forth the means con« 
“dueing to dissolution of mind; he has his mind 
“ under control who follows them with care, Control 
“ig accomplished in one of two ways: by physical prac 
“tices or by mental training, The first consisis in 
“exercising control over the inner senses throngh 
“ contypl over the outer physical organs. This comes 
“out successful at times, and tends to control of mind 
“as well, On the other hand, application to spiritual 
‘science, company of the good, abandonment of Intent 
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“ desire, restraining the flow of breath,—these are some 
“of the most useful means of mental training leading 
“to control of mind. Those who, in face of these, 
.*try to control it through physical practices, lose 
‘sight of the lamp while vainly dispelling darkness 
“with darkness. The fools who set themselves about 
“gaining mastery over the mind through physical 
“ practices try to hold tho mad lord of elephants with 

“ lotus-fibres.” 


Gontrol is of two kinds : control by (brute) force and control 
by degrees. In the first, the inner senses—eye, ear and the 
rest-—as also the outer organs—tongue, handsand the rest—are 
held in control by main force on exercising sufficient check 
over the outer physical receptacle of each. Fools arguing from 
the analogy of the sonses are often led into the delusion that 
mind too will bo controlled by similar means. But this 
never happens; for, it is entirely impossible to bring any 
*external control to bear upon the seat of mind, yz, the heart. 
Whenco control-by-degrees is the only means to this end, 
‘Application to spiritual science’ (grosis) and the rest are 
tho moans of this control-by-dogrees. + Gnosis enlightens 
one as to tho illusory nature of all objects and tho self. 
illumined substance of the Subject, This boing done, tho 
mind, finding no interest in objects within its ken, perceiyes 
tha inseratablondss of the one gubstance—tho eternal Subject, 
—and is thas for ever laid at rest in ils own place lika fire 
not fed with fuel, It has well been said :— 


“ As fire, not fad by fuel, subsides into its place, so, indeed, 
does all thinking (the mind) die out into its source, 
“on not being Ied into modifications of any kind.” 


The ‘source’ hore means the Self. 
* Company of the good’ is the only remedy for those who, 
though often enlightened, are unable to grasp the Truth, as 


well as for thoso who forget it as often as they grasp il, Tho 
‘good’ constantly inculeate the Trath, and ever remind their 
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hearers of tho same, Ilo who allicted with the ovil udsand of 
arrogance, born of much learning and tho liko, cannot afford. 
to seek company of the good must, by tho procoss of dis- 
crimination just described, try to eradicate all vdsand what- 
ever from his heart. If vdsandh prove too powerful Lo be thus 
pnt ont, the next romedy may bost bo sought through ‘ros- 
traint of the flow of breath; for, inasmuch as flow of breath and 
vasané are the motive forces of the mind, restraint of mind 
follows upon restraint of these. This character of tho two 
is thus touched upon by Vasishtha :— 


“Of the tree—this mind—~surrounded with tho hedge of 
“numerous modifications, two are tho secds—fow of 
“breath and strong vdswad. Tow of breath quickens 
“that consciousness which stands all-porvading, and. 
“this active quickening leads 1a ondless mental 
e agony.” 


As the smith, blowing tho air upon fre covered with ashes 


through the bellows, quiokens it into a bright bleae, so does 
conscionsness covered by ignoranco, the material canso of the 
mind, qnicken itself into innumerable montal creations on 
being energized by the flow of breath. And from thia 
quickening viz. this blazing oul of consciousness into 
mental forms, arise all illsand considorablo mental agony, 
This is generation of the mind through the detion of Prana 
(vital breath). The same sago desoribes the second cause of 
mind thug :— 


“Oh child of the Raghus! I icll thee the second phase 
“of the birth of mind, the phase whorein odsand 
“works to this end, and which produced by simple 
“ideation in consciousness is experienced through 
“ideas and imaginations. Mind the canso of 
“decayeand death is born in all its fickle achive 
“nature through exclusive constant thinking of objects 
“oxperienced with interest for a considerable lenge 
“of time.” 
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Not only ave Prana ond Vdsand thus the causes of mind, 
but they are reciprocally the cause cach of the other as well. 


Says Vasishtha :— . 


« Vadsand acts on flow of Prdaa which in its turn re-acts on 
“ vdsand ; whence these two are like the seed and the 
“sprout in the matter of producing the tree—this 
“ mind.” 


Ilence docs he speak of the destruction of both from 
destruction of any one of the two :— 


“Two ave the seeds of the mind—flow of breath and latent 
“desire; one of these being destroyed the other 
“ disappears in no time,” 


Thug are set forth the means of destruction and tho result 
of such destraction :— 


“low of Prdnw obeys control throngh that Yoga which 
' “consists of constant steady application to Prdndydma 
“with such tact as the teacher may prescribe, accont~ 
“panied by proper posture and dict. Vasant is 
“deprived of its activity by performing tho duties of 
“ordinary inberconrse without any attachmont, by 
“chasing out all imaginations of worldly things 
“from the mind, and by nover losing sight of the 
“perishable nature of the body. Vasand being rooted 
“ont mind becomes no-mind, and control is at once 
“osteblished over the flow of breath ;—this being 
“accomplished yon are free to act in any manner you 
“choose. The mind, oh Righava! means this on the 
“whole: the inlense and interested brooding within 
“over any objective thing in a manner to create 
“an imaginary subjective actuality of the object. 
“Nothing remains to form the mind when no ima- 
“gination about things acceplable gor otherwise 
“continuos, and when you stand all quiet giving up 
“every cause of disturbance. The condition known as 

' “amanskatd (total mindlessness) conducive of the 
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“highest peace, comes of dopriving tho mind of ils 
* fancbioning charactor, through destruction of odsand.” 

The impossibilily of any peace whatevor in the absonce 
of this condition of ‘mindlessness’ is thus set, forth:—_ 

“Neither friends nor rolatives, neither teachers nor men, 

“can help thal poor thing which has no power ovor 
“his mind.” 

Of the ‘posture’ and ‘diel’ spoken of ab the beginning of 
this reference, posture is thus described in threo aphorisms 
with its characteristics and results, by Lord Patanjali: “Posture 
is that which is steady and casy ;” “By slackoning activity and 
by contemplation on the Ananta;” “'Thonce imperviousnoss Lo 
the pairs.” Any postare such as the Padma ox tho Svaatiha 
or any position of the body which one finds easy and comfort~ 
able as causing no sirain or pain in any of tho limbs and 
which keeps the body in a condition so steady as to be froo 
from jerks or tromblings is to him the best posture he can take. 
Ono ordinary means of accomplishing this is the ‘slackening 
of activity,’ thatis tosay, tho slackening of that montal forvony 
which propels to gnorgelic action such as moving about, 
ationding houschold duties, going about sacred places, aking 
baths, offering sacrifices, ctc. If this mental fervour woro nol, 
allayed, it is snre to overthrow tho body and load ib off from 
tho position assumed. Tho oxtraordinary means to stoady 
any posture is ‘contemplation on the Ananta,’ os. such 
altitude of the mind as would idontily ono’s Solf with tho 
(fabnious) sorpent S‘esha (or Ananta) who stands unmoved 
supporting the globe of this oarth on his thousand hoods, 
This identification generates that Unsoon Force which oasily 
confirms the posture assumed, Posture being gained, the 
‘pairs’ of opposites, such as good and ovil, cold and heat, 
respect and confempl, cease to trouble as before 3 but to this 
end it is necessary thal a propor place guarded against ” 
any chance Sf these should bo selected. ‘This is thus | 
described :— 

“One taking a comfortable posture in some solitary plage, 
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* with supreme (bodily and montal) parity and holding 
‘his neck and head in & line,” ote, 


“Tn a place even, pure, free from pebbles, fire and sand, as 
. “also away from noise and any great watcreourse, 
“always pleasant and never painful to look at, one 
“should try to conquer his mind in the corner of some 

“ cave protected from the breeze.” 


Thus far the yoga relating to ‘Postures’ The yoga relating 
to ‘diet’ consists in one word ‘moderation’? :— 


“The yogin should neither over-bat nor starve.” 
The Lord too says 


“ Yoga is not possible in him who eats much, nor is it 
“possible in him who eats too little. It is not possi- 
“ble in him who likes to spend all his time in slesp, 
“nor in him, oh Arjuna! who forces himselfto be 
“awake all the while, Yoga conduces to the destruc~ 
“tion of misery in him who with moderate nourish- 
“ment, moderate enjoyment, and moderate attention 
“to business, takes moderate rest and keeps himself 
“moderately awake.” 


Tho destruction of mind in him who having gained a 
steady posture tries to that end through restraint of Prdna 
(Prandydma) is thus set forth in the S'votAévatara :— 


“Bring the threc* in a line and keep the body perfectly 
“straight, press the mind to lead all senses into the 
“heart; thus should the knower cross~in the boat, 
“ Brahmant—to the other side of the tempestuous 
“waters of the river—(this illusion); (or) having 
“ pained proper controlt he should apply himself to 
“yastraint of breath which being accomplished he 





* Tend, neck and chest, 

+ The word of glory-Aum-symbolic of Brahman is hore moant, ax tho 
one ayllable on which the knowor should contemplate, 
tf Ovor tho songos, and over thoir respgctive aclions. 
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“ghould accustom himself to breathe only throngh the 
“nose, oxercising vigilant cheek over hig mind oven 
“Tike a duiver over rastive horses.” 


Yo two orders belong Yoginah; ono devoid of life-althe- 
lower-self consisting in pride of learning and tho like, the obhor 
hound to that life, The first succeed in restraining the breath 
which is invariably bound up with the mind from controlling 
the lattor by moditation on Brakman. Tho verso boginning 
with ‘Bring the throe in a line’ is addressed to such a one. 
The second succeed in excersing control over tho mind 
invariably bound up with the vitel breath from cxersising 
‘control over the latter. ‘To these is addressod the vorso 
begining with ‘Having gained propor control’ ete. Tho mothod 
of restraining the breath will just be described, This restraint 
being accomplished ‘proper control’ is at oneo secnrotl ; 
and the activity of the mind such as pride of learning 
and the rest is speedily put out, An illustration to elucidate tho 
action of restraint of breath on eontrol of mind is thus given 
in another place :— 

“As heat: separates tho ore from the puro metal and burns 

' “wp all dross, so 3s barnt ap all evil born of the 
“gonses through restraint of breath.” 


This is set to reason by Vasishthe thus :— 


“Flow of breath means activity of the mind; tho wisa 
“should therofore pul forth tho best oflort Lownrds 
“checking the former.” 


(In explanation hereof may be studiod tho following 
parable) The gods presiding over mind, spesch, sight and 
other senses having taken the vow of fulfilling ouch his own 
proper functions wore all swallowed up by novor-consing Death, 
He (Death) however was notable torcach Prdpa (vital breath), 
Hence it is that Prdga, though constantly going ont and 
coming in, nover feels the fatigno of his activily, ‘The same 
has been thus expressed by stndents of tho Vijasaneyi- 
Gakhd); “This, of all of ug, is the bosi; he feels no pain 
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whether in motion or rest, ho never goes to decay, ave are 
all his forms; inasmuch as all aro his forms he is called 
the vital breath of all.’ Hence the senses are plainly 
Jorms of this vitel breath, meaning that they are under the 
control of breath, This too has been set forth in tho Antar- 
yimi-Brthmang while speaking of the Suirdiman: “Oh 
Gautama! the air indeed is that Suéra (thread), this world 
and the next, all beings whatever, are held together by the 
airs hence again, Oh Gautam! it is said of a dead man 
that his limbs are all broken asunder, the thread of this 
air alone can sew them togethsr once more.” ‘hus Prdna 
and Alanas (mind) being so far concomitants of each other 
control of the former leads to control of the latter. 


It may here be asked how this concomitance is born out? 
for, in sleep the mind does not appear to be active though the 
flow of breath has not ceased, This is ensy to anawer, for, 
the mind being then in & condition of potential existence 
only is as good as not in existence altogether. 


It has been said control of breath being accomplished 
“ breathe only throagh the nose.” This is a contradiction, for 
we do never find any breath in the body forsaken by Prdpa 
and therefore dead; nor is destruction of Prdxa possible in 
the caso of ono breathing the breath of life. This is no 
difficulty, for absence of violent flow is all that is meant by 
destruction of Prdna in the present inslance, The heavy 
confused breathing observable, for the time, in one busied in 
digging the ground, or felling © tree, or ascending a hill» 
top, or ¥nnning by the yoad-sidd, is uot scon in one who has 
gained conttol or who is silting in some suitable posture for 
the purpose. One who has acquired the secrot of Prdpdydma 
has his flow of breath thinned to a very low point. It is said 
with this very thing in mind :—~ 


“ Having drawn the breath in at some longthshe should then 
give it out very slowly.” 


Asa chariot with restive horses is drawn away from its 
4 : ‘ 


‘ 
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course to any place whatever, till tho drivor, checking the horses 
through ‘the reins in his hand, restores them to the right path, 
so the mind, dragged hither and thither by the sonses, is hald 
in perfect check, on the string of Prépa being hold tight i in 
control. 

It has been said, ‘he should apply himself to restraint of 
breath,’ and so on, ‘This ‘ restraint of breath’ is claewhere thus 
described :— 


“With Prdna properly laid out one should thrice repeat the 
“ Gdyatrr withthe Vydhrti, tho Pranava and the Stiras;, 
“«—thisis Prdndydma, Rechuka, Puraka ond Kumbhake 
“are the three Prdndydmah. Drawing tho air up, and 
“ontircly emptying tho didéa,one should concentrato 
“on the idea of this supreme vordi—this is Jechaka. 
“As one sucks in water by elongating, tho lips to make, 
“as it wore, @ pipe, resembling the stalk of a lotus, so 
“should the air be drawn in for Préndydma:—this is 
“ Puraka, Neithor giving up nor taking in any air, 
“nor moving any of the limbs, one should concdntrale 
“on the iden of , this supreme fullness :—this is 
“ Kumbhaku.” ” Pt 


In order to expel all air from within the body, the dkasa, 
that is the body, should be emptied of all air, by raising it up 
from within, Tfaving thus enrptied the body of all air, not o 
particle should be allowod to re-enter, and control should be 
exoreisod on this idéw of perfect void :—this is Pechaka. 

Kumbhake is of two kinds : internal and oxternal. Vasishtha 
thus describes both :— 


“Tho Apdna having dicd out, Prdp@ does not rise in tho 
“heart,--this condition is that of Kumblaka oxporicneod 
“by ascetics.  rdna having subsided without the 
“body, Apdne does not rise np wilhin—this condition 

“of fullfiess is that of external Kumbhaka.” 
Inspiration interferes with internal Kumbhaka, oxpiration 
with oxternal ; motion of any onc of the linbs interferes 
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" with pither, for inspization ot expiration necessarily accom- 
panies all motion. ‘the sage Patanjali describes Prénd- 
yame, which is the next stage after posture, in his Aphorisms, 
thus: “This (posture) being accomplished, Prdadydme follows 
the cutting off of the course of inspiration and expira- 
tion.” It should not be thought that, though there is sus~ 
pension of this course in Kumbhaka, it is impossible for that 
suspension to be present in Rechaka and Purake ; for, by 
constant practice with gradual lengthening of the several 
periods, the natural even course of Préne is invariably modi- 
fied to some perceptible extent, This practice is spoken of 
by Patanjali thus: “It is external, internal, or steady ; 
regulated by place, time, and number ; and is long or short ;” 
“ Rechaka refers to external (breath) ;” “ Purakea to internal 
(breath) ;” Kembhake to (the breath) held within’* Each of 
these has to be measured by place, ete. In the natural course 
of Rechaha, the breath rising from the heart expires out at 
the nostrils, and becomes impercoptible at a distance of twelve 
digits from the tip of the nose, Practice gradually raises 
the breath from the navel, or the rectum (instead of from the 
heart), and renders it imperceptible at a distance of twenty- 
four or oven thirty-six digits, The rising of the breath from 
the navel or regions below, through excessive effort, is dis+ 
cernible within ‘by the sensation round the region whence it 
rises. Ixternally we can measure the length by holding p 
piece of cotton against which tho expired breath may 
alrike and indicate ils existence by affecting the lump. Thia 
is measuring by ‘place’ Tet the student next ascertain | 
how many times he is able to (mentally) repeat the ‘ word-of- 
glory’ during one Rechaka (as it naturally flows). Suppos- 
ing this nnmber stands at ten or twenty or thirty, lot him 
measure the time by this numbor, and let him then take 
measure of the times ho does the Iechaka, such ag ton this 
month, twenty the noxt, thirty the one following, and so on, 
——& 

* These three Sutras from Rechaka, ote., are not found in the published 

editions of the Yoga-Subras 5 vide my translation, page 51, 
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Thus, through time, may be measured number also, «Thus 
is Prdndydma measured by place and time, Number is _ 
measured by doing ton, twenty or thirty Prdndydmdh, per 
diem, Tho same should apply oqnally to Puraka. Though 
in Rumbhake it ia impossible to apply the place-monsure, 
there certainly is no difficulty in mensuring it by timo, As a 
thick Inmp of colton becomes long and thin on being aproad 
out, so does Prdya bocome long and thinly perceptible on being, 
made the subject of propor study through slow increnso of the 
measure of placd, time and number, Patanjali spoake of a 
kind of Prandydma, othor than the three boginning with 
Rechaka thug: “The fourth is that which hag no reference 
to the external and internal,’ Tho Kumbhaka, following 
upon expiration of all breath from within according to one’s 
power, is external Kumbhaka ; the same after inspiration of 
breath according to one’s powor, is internal Kumbhaha, The 
Kumbhaha that subsits independently of those two is tho fourth, 
described as other than the ono described before and known as 
Kevala-Kumbhaka, The three processes beginning with 
Aechaka axe for those who find in thomsclves strong tendency 
to sleep, slothfulness, and the like; the fourth—Kevala. 
Kumbhakha—is for those who ard beyond such iendencics, 


The result of Prdydydma is thus set forth in the same book of 
Aphorisms; “‘Lhenco is desiroyod the covering of light.’? 
The Light is the light of Saéea; that which obsouros this 
native light is the causo which manifostsilself in sleep, sloth- 
fulness, and the like; this is removed by the practico of 
Prandydma, Also “The mind becomes fit for absorption.” 
Absorption is contemplation from fixing of the mind on some 
place, suoh as tho seven plewuses distributed in the body 
respectively at the rectum, the genetivo organ, the navel, tho 
heart, the throat, tho middle of the eye-brows, the crown of the 
head. “Contemplation is the fixing of the mind on somo» 
thing,” The S'ruti too corroborates this :— 


“ Tix thyself first on the mind, the ever active instrument 
“of internal imaginings, then fix iton Atman, and 
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/*yemain fall of the idea of Self ;—this to the wise is 
* proper contemplation,” 


The mind freed, through Préndyéma of its native restless- 
ngas cansed by the inherent property of energy (Ztajas) and of 
its native indolence caused by the inherent proporty of 
grossness (Zama), beeomes fit for such contemplation. 


Now in the words “application to Prandydma with such 
tact as the teacher may describe,’ the word ‘tact’ used 
in this connection implies any one of the several processes 
well-known to Yogunah, such as the whirling of the Aleru, viz. 
the head, the moving of the Jvuda with the tip of the tongue, 
contemplation on the Light atthe navel-plexus, use of drugs 
calculated to stnpify and exhalt the senses, and so on. 


This finishes the several ways of dissolving the mind, viz. 
application to spiritnal seienco, company of the good, sban- 
donment of latent desire, restraint of breath, enumerated (in 
‘a vorse*) at the beginning (of this section), 


Tlenceforward we touch upon ‘trance’ as another means to 
the samo end, The last tivo of the five stngos of the mind, 
with total forgetfulness of the preceding stages, make 
up what is called ‘trance’. ‘Distraction, dormancy, 
constraint, concentration, absorption, are the five stages 
of the mind’ @ @, of mental ‘netivily). The mind led 
away into life-of-the-lowor-Self or into the world and its 
ways or into concern of the body and its surroundings 
is in the stage of distraction. The mind over-powered by 
sleep or slothfulness is in the stage of dormancy. The mind 
obeying control, only on occasion, and resting in contempla- 
tion for a time is in the state of constraint. Of these three the 

+ first and second stages of mental activity have nothing what» 
ever to do with ance. The mind being distracted, no Yogais 
possible; for, trance which is a (collected) condition of the mind 
cannot then be maintained. In other words, tran%e is destroyed 

ae 





%* Soo page 98. 
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in no time, in consequence of the mind being in a state of dis. 
traction, even liko soeds which aro immediately burnt to ashes 
in hot embers. That condition which gives placid sight of the 
thing on which the mind is fixed for the time, which puts an 
end to all ills, which Joosens tho tio of Karma, and which leads 
it (the mind) to the state of utter suspension of active function« 
ing is called Samprajndta-Yoga (conscious trance) When 
all fnnctioning (of the mind) is at end, the same is called 
Asamprajnata (unconscious ecstacy), ‘he concentration 
which is the ground of the former kind of trance is thus 
spoken of in an aphorism: “Then again the reprossed and 
the revived are cqnally (present in) consciousness ; this is 
that condition of the mind which is transformation into 
nuity.”* The ‘reprossed’ are impressions put ont, and 
therefore past, ‘The ‘rovived’ are impressions produced, and 
therefore present. They arc present in consciousness, ¢. @, in 
the mind. The repressed and the revived are equal only 
when each of them relates itsalftathe game thing in sucaession, 
Such transformation of the mind is called ‘transformation 
into unity’, in other words, concentration. Trance, the stego of 
ripened concentration, is thus desoribed: “Trance-Lransforma- 
tion is the setting: and wising of distraction and concentration 
respectively.”} The mind moved by tho proporty of Mnergy 
(Rajas) rons aftor objects, ono after the othor. This ‘distraction’ 
slowly diminishes’ by spociul offort put forth in that behalf by 
the ascetic, and is succocded by ‘concentration.’ The trans 
formation of tho mind into such concentration is called 
‘trance,’ : ; 

Of th eight stages, Icading to ihis trance, Forbearance, 
Observance, Posiure, Regulation of Breath, and Abstraction 
are only exterior. orbeerance is thus spoken of in tho 
Aphorisms :t “Forbearance consists ii abstaining fom." 
killing, falsehood, theft, incontinenco, and greediness.” Jor 
hearance (Yqna) is that which bids one forbear from prohis 


hes 
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hited acts such as killing and the rest. Observances are set 
forth thus :* “Observance consists in purity, contentment, 
mortification, study, and resignation to Is’vara.” Observance 
(Niyama) is that which turning one way from acts with 
desire, ‘the cause of incarnation, leads him to odserve such 
duties as tend to liberation. The difference in the keeping 
of’ these two is thus shown in the Smréi :— 


«The wise should attend every moment to Forbearance, it 
“matters not if he ever neglects Observance ; for, one, 
“devoted solely to Observance, falls from neglect of 
“ Forbearance. One dévoted to Observance and neglect- 
“ing Forbearanco meets with sure destruction, not one 
“careless of Observance but sure of Forbearance, Thus 
“ taking correst measure of the sirength of each, the 
“wise should direct his mind mostly to Forbearance.” 


The results of Forbearance and Observance are thus 
described:t “Suspension of antipathy (on the habit of non- 
“killing being acquired), firvitfnlncss of all acts (on 
“veracity being confirmed), approach of all jewels (on 
“theft ofall kinds being given up), atlainment of 
“supreme vigour and freedom from the danger of rebirth 
“(on giving up incontinence), and knowledge of the how 
“and wherefore of existence (on abstinance from 
“ greediness).” “Irom purity arise disgust for ono’s 
“own body and non-intercourse with others: clear 
' © pasaivily, pleasantness of mind, fixity of attention, 
“snbjugation of the senses, and fitness for commnu- 
“ nion with soul.” “ Superlative happiness from content- 
“went.” “rom mortification, after the destruction 
“of impurities, arise occull powers in the body and the 
“senses.” “ By study is produced communion with the 
“ desived deity.” “ From resignation to [évara (vesults) 
“the accomplishment of Samddhd (trance).” 
Posture and Regulation of breath have been* defined and 
explained before. : 
“* Ch. IL, Aph, XXXT, f Oh IL, Aph, XXXI-XLY, 
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Abstraction is thus given :*—“ Abstraction is, as ib were, 
the imitation of the thinking principle by the senses, on 
withdrawing themselves from their respective objects.” 
Sound, touch, form, taste, smell, are the objects turned away 
from which the sensos ear and the rest, atand abstracted 
within, imitating as it were the thon condition of tho mind, 
Says the Svrudtd :-— 


“The five having sound and others for their objects and 
“ mind ever restlessly active should all be meditated 
“upon as so many rays of the one effulgent Self ;—this 
“is Abstraction.” 

‘The five having sound and others for their objects’ are the 
five senses beginning with the ear. These and the mind which 
makes the sixth sense should all be tuned: off from their 
respective objects and should be thought of asso many rays of 
the inner Self. This is called Praty@héra—Abstraciion. Tho 
result of Abstraction jg thus given:}| “Thon follows the 
greatest mastery over the senses.” 

Then are described Contemplation, Meditation, and ‘Trance 
in three other aphorism :{ ‘ Contemplation (Dkdrand) is the 
fixing of tho mindon same place.” “ Medilation (Diydna) is 
continuous flow of conscionsness in regard to tho same.” 
“The same when conscious only of tho object, as if unconsci« 
ous of itself, is Trance (samddhi).” The ‘placo’ has been 
spoken of before while talking of the plexuses. Other ‘places? 
aro also thus hinted at: 


“The wiso fixing his mind upon tho aver functioning char 
“acter of itself should reduce it to the Self—tho 
“ unfailing aubject of contemplation. ‘This is conten 

« plation.” 
The mind thinks of every possible object, leb it think every 
way of nothing but the Self; effort in this direction ia the 
‘reducing ’ ofthe mind to the Self, 4 
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The ‘continuous flow of consciousness’ spoken of in 
reference to Meditation means one unbroken consciousness 
of some one Tatbva. Thisis of two kinds: broken at times 
and entirely unbroken, The former is M&ditation, the latter 


Trance, These two are thus spoken of by the gr ont ascetic 
Sarvénubhava ; i 


“As gnosis of the kind just described comes of concentra- 
“tion of the mind, hence is given ont the proper 
“method of Meditation—the means to such gzosis. 
“Meditate upon that blissful consciousness (chidé- 
“nanda), the residual Ens (sat), after all distractions 
“have been done away with by pitting one image 
“ngainst another, as thoughts come in and go out of 
“the mind.” Also “That continuous mental attitude 
“wherein rnng the unbroken flow of consciousness, 
“‘Tam Brahman, devoid of all tinge of egoism, is 
“called Samprajndta-Samddhé (conscious trance), the 
“yipened condition of Meditation. 


This has been thus explained by tho feet of our divine 
Lord (‘ri S‘ankarachaérya) :-— 


“Tho native form of the subject, highly transcendent like - 
« Akasa, self-ilumined for once and for ever, unborn, 
“ono, immutable, unconditioned, all-pervading, withont 
“q second ;—I am this, the evor liberated word of 
«glory, Lhe subject is my Self all pure and beyond 
“all modification whatever, having by nature nothing 
“for its object; the unconditioned All, pervading 
“overy thing before, after, above or helow slands fully 
“yeflected in this Self. I am unborn, immortal, u- 
“decaying, undying, self-illamined, all-pervading, 
“without a second, transcending all causation, en- 
tively pure, evor content, whence verily evor liberat- 
“ ed,” * 


Téi may here be asked why ‘conscions trance’ which is 
only a subordinate kind of trance, should be described thus in 
5 
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place of that trance which comos aflor Meditation ax the 
cighth in ordor (from Yama, elc.). This is no mishuke, for, 
there is no such sharp distinction belween the lwo. To 
illustrate. Manavatca learning the Veda stumbles at every 
step and regains the right point every time he so stumbles ; 
having finfshed the whole course, and being master of the 
subject, he never stumbles, evon to tho extont of making no 
mistake while inattcutively taking a nap over the lesson 
he teaches. In thesame manner, different stages of porfoction 
mark the difference between meditation, trauce and conscious 
trance, the point to be gained boing the same throughout, 
Contemplation, Meditation and ‘Trance are internal moans 
of Conscions trance, being confined to the mind. ‘The five 
beginning with Yema ave external, This has been thus* 
spoken of: ‘The three wre more intimate than tho others,” 
The internal meuns being grined from some past or present good 
acts, much labour towards accomplishing the external ones is 
not necessary, Though Patanjali has variously deseribodt 
Samprajndia—und Savikalpa—ond other kinds of trance in 
reforenco to the physical elements, their subtile countorparts, 
the senses and egoism, wa pay no heed to thom inasmuch os 
they have for theiv aim tho acquisition of cortrin oveull 
powers such as disappearance, otc, and inasmuch a4 they each 
and all run counter to the real (absolute) tanee which leads to 
liberation. Thus run tho Aphorismst in this counootion : 
“These ave obstacles in the way of Samddhi (absolute tranca), 
and are powers in moments of suspension.” * (‘Thoro should 
be) ontire destruction of pleasure or pride in the invilations 
hy the powers (of various places), for there is possibility of a 
repetition of evil,” The ‘ powers of various places’ are the 
several gods, It is hoard thet Uddalnka, though thus 
favoured by the gods, disregarded thom, and took to absolute 
trance (Mirvikalpa-Samadhi) alone. ‘tho sume is gathered 
from the folloying dialogne :— 

ee uiinatinainnn! 

* Oh, UL, Aph. VII. 
+ Oh IL, Aph, XEXVIE and Ld. 
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Rama —~ 
“ Oh hest of the knowers of Self, tell me why in those who 
“are liberated while yet living (Jeeanmuhia) are not 
_ ‘seen powers such vs soaring up in the sky and ble 
“ like 2 
Vasishtha :—~ 


“One ignorant of Self being yet in bondage hankers after 
“oseull powers such as soaring up in the sky and the 
“ well-known eight siddhis beginning with animé. Oh 
 Raghava ! these ave attainable by proper materials, 
“proper incantations, proper practices, proper ob- 
“servance of time, and proper devices ;-this is 
“no sphere of the knower of Self, he has eye for 
“nothing but the Self. Content in Self with Self he 
* pursues not the imps of Avidyd Ugnorance), he knows 
“all things whatever as so many forms of gross 
“ignorance, How is it possible for the knower of Self 
“who has risen above ignorance fo drown himself in 
“them ? The power of materials, incantations, actlon, 
‘time, and the rest, though conducing to the acquisi- 
* tion of occult powors, helps not a jot towards nearing 
“the highest condition of beatitude, The light of 
“Soll which dawns xpon the attainment of self 
“consciousness, only on the cossation of all desire 
“ whatevor, can never be found by one whose mind is 
“yet immersed in the desire for oceult powers.” Also, 
* None of the objects of this world afford pléasure to 
“the real knower, even ag rude village-women have 
“no charm for the gallant in fast love wilh the polished 
“lady of fashionable life.” And again “The Jivan- 
“mukta feels no surprise nor wonder even if the sun 
“wera to cool down to the lowest point or the 
“moon to rise in temperatate to the highest degree, 
“nay even if the flame of fire were to bywn below the 
«fuel instead of above it, He feels no curiosity for 
“any of these and many olher wonderfnl things,,look- 
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* 
“ing upon them all 2s so many forms of the ono Self, 
“ oxpressing himself in a varioly of ways during oxpo- 
“yience? And he coneludes, “Ilo who oven after 
“yenlisation of Self desires occult powers will cnsily 
“pain thom, by degrees, from means tending to that 


“ond.” 


Conscious lrance (Samprajndia-Sumidhi) rolating to Soll, 
leads: to destruction of Vdsand snd absolute ecstacy 
. (Nirodha-Samadhi) ; whoneo I have spoken about ib ab some 
length, 


Hence I begin to describe this absolute cestacy wilh its 
five slages. This ccstacy is thus defined in the Aphorismus :”* 


“Intercepted transformation is the transformation of the 
mind into the moment of interception,—tho impressions of 
distraction and intercoption going out and rising up re~ 
spectively.” ‘Tho ‘impressions of distraction’ are unfuyour~ 
able to Samadi’, These have been sob forth while speaking 
of the trance of Uddilaka :— , 


“Whon shall I find undisturbed rost in that holy of hotics, 
“foo from all thinking whatever, even like a cloud. 
“resting on the top of mount Meru | UddAluke with this 
“anxicty daily at heart forced himself into a posture 
“for the study of decp Meditation. ITis mind being 
“drawn hither and thithor like a restless monkey, with 
“varions objects of enjoyment, ho found nol that 
“steadiness in trance which leads to the supreme 
“eestacy of bliss, ‘Lhe ape—his mind—drawn off at 





4 Oh, ILL, Aph. IX, Tho words ‘intorcopled transformation ' is a 
literal iendering of that transfomation of tho mind which is caller 
Nerodha-porindma leading to Niredho-Samddht, hore rondereil by tho worda 
‘absolute oostacy,? The point is tho uttor omplying of tho mind of all 
thought other than the one on which it stands intorcopta, so to spealr. 
‘Tho aupiome fulificws of the mind with this iden oven up to tho forgot 
fulnesa of such oxperience may, taking tho positive aspoot of tho slate, 
bo desorlbod us ¢ absolute cvstacy,’ 
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times from external objects would run to the varicly 
“of things stored within ; from thom again it, would 
“now and then break away 10 external objects ;— 
“his mind thus kept up flying hither and thither like a 

* “fyightened bird, Ile saw at times a largo patch of 
“light, resembling the rising sum, at other times he 
“saw the Akéésa or heaven immorsed in utter dark- 
“ness, These images thus rising up at random, he 
“ent them off with one strong effort of his mind even 
“like a valiant hero cutting off his onemies with 
“one stroke of his sturdy weapon, The crowd of 
“imaginings being thns laid at rest, there dawned in the 
« Akasa of his heart the sun of Discrimination dimmed 
“with the clouds of ignorance floating over the sur- 
“fnee like so many thin coatings of black soot. 
* Tiven this he dispelled with the light of the sm of 
“proper gnosis; and, on all darkness being dispelled, 
“he saw a huge mass of effalgence within, He 
“scnttered it off, like the young clophant a forest of 
“lotuses ; the light having disappeared, the mind of 
“ the sage began‘to reel in slothful indolence, ending 
“in that sleop which is experionced by lotuses at tho 
“ close of day. ILe soon shook off even this, when he found 
“himself awake to the consciousness of all-pervading 
« dkaéa. This 100 being demolished, his mind sank 
“ into sLupefaction, whence this large-hearted sage raised 
“it out with effort, Thus attaining at the end Lho 
“indescribable condition beyond light, darkness, sleep, 
“ slupefaction, and the like, the mind of the silent as- 
“ gotic found supreme rest for a moment,” 


These ‘impressions of distraction’ aro daily and hourly 
wiped off from effort put forth by the ascetic in that behalf, 
and ‘impressions of interception’ continually grow in their 
place, ‘Interception’ (of Wansformation) boing tims accom- 
plished, the impressions (of interception) foMow the mind 
in all and every moment. Thus is accomplished the mind’s 
‘transformation into the moment of interception,’ : 
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“ All desire has ils root in imagination, even seaerifiee is 

“born of imagination ;—Oh Desire! Lhave learnt the 

“secret of thy birth, it is Imagination ; 1 shall take 

“evre to avoid all imagination, and 1 am suo thon 
“shall in no time dio ont with thy root and souree.” 


Diseriminalion being brought to bear on objects, and the 
ovils attendant on thom being rendered clearly pal pablo, desire 
{arns itself away from them as from the preparation of iill 
fuken in and vomiled ont by a dog. Tho word, ¢ all’ is used 
to qualify ‘desires’ with the view of suggesting Lhai even Lho 
desire for & place in the heaven of Brakind or for tho eight 
ocentt powers should be abandoned as much as tho dosire for 
garlands, perfumes, and the rest. ‘Lho word+* completely? 
is used to prevent the rectrrence of dosive. Ono taking on the 
vow of nol using any cereals for a month abstains from them 
foy the time, bul gets the desive at the ond of the poriod, 
Tho word ‘complotely’ implies: Ict it not be so in the conse 
of this destruction of desire, Though on the abandoument of 
desivo, all action with mental intention ceases, senses like the 
eye and the like cannot be prevented from cognising forms 
and the like in consequence of their vory nati, This 
activity too may be controlled by strong mental effort, 
The words ‘every way’ usod in connoction with oxorcise of 
control over the sonsos imply tho suspension even of such 
aclivity as hag visils to holy places and sacred images for 
ils end. The words ‘gradually and by slow degrocs’ suggesh 
that pacification isto be gained step by step, stago by 
slago. 


These stages are scen to be four in the Kathopanishad: 
“Tho wiso should fuso all speech into the mind, tho mind 
into the Self that discriminates (buddhi), tho discriminating 
Self into the great Self (makat), and ho should foso this groat 
Self into tho sia All peace and tranquility.” 


‘Speech’ is ‘Of two Ikinds : temporal and spiritual (eaidiha), 
The first consials of all the ordinary prattle wo find in the 
world, the second of certain forms of lnemilnione, ote, 


, 
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enjoined by the Veda. Of these, temporal speech being tho 
cause of considerable distraction, the asectic should have 
nothing to do wilh il, even in moments of break. Tt has been 
noticed with this in view :~— 


“The bearer of one denda* must have these seven: silence, 
poslie, meditation, indifference, love of solitude, careless- 
Less, equanimity.” 


The second kind of speech cousisting-of Vedic incantations 
ete., should be given up at the time of ubsolule ecstacy. This 
is the first stage relating to speech. Uaving mastered this 
stage with strong effort in a few days or months or years, the 
student should apply himself to the second stage referring to 
the mind, Ifall the stuges be attempted simultaneously, the 
higher stages will fuil through failuro of any one of the 
ower steps. Eyos and the rest of tho sonses have, no doubt, 
to be brought under control, but their control may be con- 
sidered as part of the control of mind or specch. 


(With reference to this first stage) it may be asked what 
means (he fasion of speech in mind? Never does one sense 
got merged into another, This, however, comes of misunder- 
standing, for it is not actual merging that is meant by the 
suid fusiou, Specch and mind produce innumerable dis- 
trations, and speech being breughé under control ut the 
beginning, mental activily alone will remain to be deall 
with, Thig is all that is moant by the fusion. 

Jontrol of speoch being confirmed into a habit as in the case 
of cows and horses aud baffalos and the like, the mind should be 
fused into the ‘Self that discriminates.’ The Self'is described as 
three-fold: ‘he Self that discriminates,’ ‘the great Self, and 
‘the Self that is all peace and tranquility’ That which 
Anows ‘heve is this Self,’ in fuct, the coutition of Anowing, 
the sense of egoism, is here implied by Lho word ‘ discriminat- 
ing’ used to qualify the word Self The instrument of such 
discrimination viz., the mind boing soparately Mentioned, this 





* The Bkudandin us this oder of Sannydsingh ia callod.* 
G " . 
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discriminating Self is none other than the senso of ogoisms 
Egoism is again twofold: Individual and Cosinte. ‘Tove 1 
aim, the soh of so and so’—egoism of this form belongs to 
the first kind. Tho second kind of egoism consists in the 
mere consciousness ‘I am, which, being common to all beings 
js called ‘Cosmic’ ¢.¢. great (dahat), The Self conditioned by 
these two kinds of egoism is the ‘Self that discriminates’ and 
the‘ Great Self.’ The Self beyond condition is the ‘Self that 
is all peace and tranquility.’ All this proceeds from within 
withont; that is to say, the Selfall perce and tranquility 
is the inmost consciousness of all, being all pure thought ; 
in It subsists oviginal mattor (Alu/aprakrt?), the force of 
manifestation, onlled the Unmanifest Cavyakia). This 
manifests ilself (farther ) as that which we described as Cosmic 
egoism, being then called the Dlekat. his Jfukat continues 
to extornalise itself (still further) as individual egoism, 
which further develops itself into the mind expressing itself 
into the final development of speech and other senses, Tho 
$rudi, with all this in mind, speaks of this series and the 
relation of its links from within without :— 


“ Objocis transcend the sensos, the mind trenscenls ohjeats, 
“the intellect transcends the mindy the AfvAat trang. 
“cends intellect, the nnmanifest transcends thegd hat, 
“ conscionsnoss ( purwshw) transcends tho unmanifost, 
“—Doyond the purushe there is nothing which ean 
“transcend Ifim or prevont Tim from being the last 
“ essence, the lust resort (of all ).” 


Lt being so, it slands to reason haw the mind,. the souree 
of all the varicly of analytic and synthetic thought, should be 
fased in (individual) egoism ; in othor words, giving up all 
mental imaginings how the student shonld sland in the sonse 
ofegoism alone. It should not be supposed that this is imposs 
sible to do, dor, the Lord lins well said in voply to Arjnne’s 
observation “It were casier to control the wind than this 
(mind)? — 


+ 
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“ Indeed, oh long-armed one! the mind is very fickle and 
“ difficult to control ; but oh son of Kunti! application 
“ond renunciation are sure to hold itin cheek, Iam 
“of opinion that yoga is impossible in him who hag 
* not his mind under full control ; he who strives wilh 
“his mind in control attains to is by proper means,” 


‘Application’ and ‘renuneiation’ will be explained in the 
aphorisms of Patanjali. One ‘who has not his mind under 
full control’ is le who has not acquired firm steady mastery 
of the stage preceding the one he is in. He who is thas 
equipped is one ‘ with his mind in fall control.’ Gandapada- 
charya has well explained with illustration the means which 
lead to yoga :— 


“That patience which would empty the ocern drop by drop 
“at the tip of a straw of the dusa-grass, will, untir 
“ingly sustained, establish control over the mind, 
“Though thou mayest be powerful enough never stand 
“against many at the samo Lime ; such a ono is snre 
“to meet with defeat even as the ocean was foiled by 
the diceidha,” ° 


Students relate a parable in this connection, as told from 
of old by their teachors. The ocean carried with the ebbing 
of his “tide the eggs of some bird laid somewhere on ihe 
sand benk, The angry bird resolved upon drying up the 
ocean, and began to throw oul drop afler drop of the water 
with ils bill, Other birds of its kind pointed out to it the 
folly and impossibility of the act; but nothing dannted the 
bird made gllies even of its critics and advisers. The ‘saga 
Narada observing the trouble and worry of so many birds 
constantly flying to and from the ocean took compassion on 
them, and moved Garuda, the lord of birds, 10 go and assist 
his kindred. ‘The ocean feeling the drastic force of Garudu’s 
wings was hambled into compliance, and restore its eggs to 
the puny bird, 


Just as the eagle favoured the small bird, the Lord fivoitrs the 
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’ 
aspirant continuing with untiring applieation in the highest 
religion—control of mind. This untiring application comes 
of using expedients favourable bo it from time to time duriug 
the conrse of stndy, This is afrer the manner of one eating 
cooked rice taking liquid vogetibles and condiments cte,, in 
the interval of every mouthfal. Vasishtha says with (iis in 
mind :— 

“Half the mind mnst bo occupied with enjoyment, a forth 
“with philosophy, and the remaining fourih with 
“ devotion to tho Teacher ;-~this is the course for those 
“who have as yet made no progress, lLaving advanced 
“oyen a little occupy only a fourth of the mind with 
“ enjoyments, half with devotion to the teacher, and 
“the remaining fourth with contemplation of philo- 
“sophy. The point being fully achieved the miud 
“should be divided half and half between philosophy 
“and renunciation on the one hand and modibation 

“and contemplation of the Guru on the other,” 


By ‘enjoyment’ is hore meant the going about for alms bo 
keep body and lifo together, or snch duties as may occur in 
the way of one’s class and station (Varna and asrama), Apply 
yourself to yoga for say twenty-five or Lilty minntos avcording 
to your capaeity, spond the next hour in attending to what (ho 
Guru may explain in philosophy ov failing thet in serving the 
Guru in any manner you cun; then loave tha bady at reat for 
about an hour whereafter study somo work on yoge for abont, 
the same time, and apply yourself again to the practice of yoga. 
Thug give prominence to yoga in all your acts throughout the 
day, falfil them speeily and at onaa, and count when in bed 
ab eve the tolul period of time you have spent upon yoga 
during the dey. Taking note of this try to add {o this time 
the next day or the noxt week or the next fortnight or the 
next month, If you thns increase the Lime by an hon or 
even by # fofy minutes overy now and then you will find at 
the end of a year thab you are able to spend tho greater part 
of twenty-four hours on yoga and yoga alone, 
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It should not be thought that prominence heing thus given 
to yoga other aelivily of every land will come to an end; for 
he alone is fit for yoga who is totally free fram all other 
activity of every kind, It is for this reason thal Rennnci- 
ation-Of-the-vecomplished is {honght necessary. One shonkt 
take on this condition, and ascend to Yoga, stage by stage, 
like any ordinary student or apprentice acquiring knowledge 
of his subject, As a siudent learns part or a quarter of one 
Rk, then a quarter, then a half, then a whole £4, two Mehul, 
then # whole section and so on, and becomes a teacher in ten 
or twelve years ; or as some apprentice engaging in trade 
acquires one coin, two coins, and slowly collecting his gains 
becomes a rich wiltlionaire ; so taking after the student and 
the apprentice, nay working as if with the sume sense of 
emulation and rivalry why should one not find himself at the 
highost stage of Yoga in the same period of tame? Suppres- 
sing, therefore, even like Uddilaka, all imaginings wolling. 
np in the mind, by main personal effort, ‘fuse the mind into 
the Self that discriminates’ ez. into Egoism, 


Tlaving gained mastery over this second stage indicated by 
entire suspension of mind, confirmed into a habit as in the 
case of children and dumb persona, the aspirant should fuse 
this ‘Self that discriminates’ viz, the sense of individual 
egoisn® into Uosmic ogoism viz. the Makat, As even under 
the ollect of the slightest tendency 1a sleep we find natural 
suspension of individual egoism, so indeed, docs individual (2. e. 
particular) egoism cease, even without sleep, in the casa 
of one who is trying effectively to forget it. ‘his condition 
vesembling what is known to the world as the slothfnluess 
that predisposes to sleep and answering to what is cnlled 
formless perception (nirvikalpaka pnina) by the logicians 
(Naiydyikas) is the third stage having nothing in it but 
{consciousness of) the Mahat, 


Having mastered this stage by dint of aplication, the 
aspirant should fuse this ‘great Self’ of the form of ‘ Cosmic 
egoism’ into the Self, which on account of heing oe all 
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couditiong, is ‘all tranquility and peace’ and whose nature ia 
all puro consciousness. It has been said: “ Iaving subordi- 
nated the A/ahad let pura cousciousness alone subsist.” Tere 
too, the aforesaid effort at forgetfuluess is even more useful 
than in that stage, A stndent learning the astra requires 
overy line to be interpreted and explained to him till he is 
able to understand any dines whelevar wt first sight. but as 
soon as he acquires this power the resi of the book is 
plain to him without any help. In the same mavner the 
aspirant who has inastored every preceding stago finds of him- 
aclf the means to accomplish the stage that suececds, ‘The 
commontator on Vege says to the same end :— 


“ Yoga should be known by Yoga, Yoga grows from Vogus 
“that Yogen who applies himself to Yoga with steady 
“application ands supreme bliss (in Vage),” 

Yoga here means the slage thal succeeds, this should be 
approached throngh Yoga; that yogin who carefully considers 
the connection of stage with stage and goes from one to the 
other in this manner gains supreme bliss. 


(A doubt snggests itsclfal this point) As betweon (ho 
‘great Self? and the ‘Self that is all peace and tranquility’? the 
avyakta (unmonifest, undifferenced) has been given iu the 
Srutt us tho material enngo of A/ahe?, it vomains to sae why 
tho Mahat is uot fused into this aeyakta before tb passes to the 
‘Self that is all peaco and tranquility” The reply is thab the 
passage is not Lhrongh this exyadta because it would tend to 
what is known as Zaye (dissolution), As w jar (of oarth) is 
not dissolved on being kept in water which is not its material 
conse, bui is fnsed with ihe clay which is, so fs the aakat nol 
dissolved in the Self, though if will be dissolved in the 
avyakta. And annihilation of one’s self is certainly nob the 
aim of existence, (Again because) intercoption (adradha) of 
Mahat in the avyakta is of no use in the realization of Self 
which is attaimud ouly ‘by the sharp intelleat of those who ave 
trained to minute observation.” And morcover, in the section 
under cea ‘realization of Self? being sel forth as on 
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object, ‘interceplion,’ if at all desirable, is given only as the 
menas of acquiring this ‘sharp intellect,’ And lastly this kind 
‘of annihilation like dissolution, is within daily experience at 
the tine of sleep ; no special cffort is necessary to accomplish il. 
(Lhus 1s interception in avyakta not necessary nor useful), 
(Another donbt may here conveniently find its answer ) 
Jouscious ecstacy ( samprajndta-samddhz ) to be brought about 
by ‘contemplation, meditation, and trance being of the form 
of ous-pointedness of all mental transformations is useful as a 
means towards the Sight (of the Self that is all tranquility and 
peace). When, however, the mind is intercepted in the ‘Self 
that is all peace and tranquility’ aud thus thrown into the condi- 
tiou of untonscions ecstacy ( asumprajndta-samddhi ), how can 
ib be of any use towards the Sight? The reply is that sight ( of 
the Self) being ever self-sustained ix impossible to prevent ; 
and that it has been said in the S’veyomarga with the same in 
view: “The mind ever stands by natnre taking on the 
* form of the Self and no(-Self ; it should be made to take on 
“the form of Self to the oxclusion of not-Self” A jar of carth 
as soon as it is produced comes forth full of all-pervading 
Afdsa ; Iman effort turns it to the use of fetching water or 
storing rice and so on, after its production, Though the 
water ete, thus pub into the jar may be taken ont, the dhdéa 
Cin tho jar adhering into it sinco its production) cannot at all 
be disturbed; nay so much so that ib continues to be thera 
even though the jar be hermetically sealed. In the same 
manner the mind as soon agit is born is all full of the conscious- 
ness of Self ( démachatanya). It takes on, from religions 
merit and demerit, the canse of all fruition whatever, the 
form of jars, cloths, colour, taste, pleasure, pain, and modlifica- 
tions of Lhe same kind, evon like melted copper ponred into 
crucibles of various size and make taking on the form of that 
sizo and that make.” And thongh the mind be prevented 
fram taking on the form of not-Self such as colonr, taste, and 
the like, it is nob possible to prevent it from taking on the 
form of tho Self, for no oxterual cause is required in the 
process. Thus then the mind prevented from all Pa 
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by trance which consists of tke practiee of ‘inberesption *; 
rendered sufficiently sharp and acute in conseqnence of baing, 
as it were, the resdduem of all impressions whatever; conlined 
lo one poinl because turned (o the unib of consciousness 
alone ;—such a mind reulises the sight of Atmen withoul any 
break or obstacle, ‘The author of the Virlika us well us 
Sarvaanbliave Yogin say lo the same efleet 


“Tho mind takes on the form of ploasuve wud pain und the 
“like from causes born of (spiritnal) merit aad 
“Qemeril; it becomes all light ~Lhe causclesa native 
“form of Self—from trking on the form of the Thing 
“(a. the Sel), This condition of the mind free from 
“all modifieations whatever, resembling a light! off 
“supreme bliss, is unconscious ovslacy ( asamprajndla- 
“ samadhi) the favourite of the Yayinuh.” 


Though thus realization of Self is over undisturbed and by 
nature eternal, application to the practice of ‘interception’ 
is useful in that it prevents modification (of the urind) inte 
the not-Self. It has, therefore, been said: “ Lis the mind 
in the Self and think of nothing besides,” 


As the science of Yoga concorns ilself only with dingnosis 
and trentinent of the mind and ils ailments, we find no direct 
mention of the reulization cf Self where it spouks of trance 
induced by interception, ‘This, however, is suggested by 
implication ; for having begun with “ Yoga is the supression 
of the transformations of the thinking principle” il suys 
in the very next ephorism: “Then the seor abides in hime 
self® Though the ‘secr’ being always unalfucted stands 
in himacl{, ib appears as if disturbed from want of dixai~ 
mination as to its own roflections in tho variety of montal 
modifications arising in the course of evolution, Even this 
has been given in the very noxt ephorism: “Bul otherwise 
he becomes assimilated with transformations.” Tilsewhere 
too it has been said: “Vruilion, being for auother, iy the 
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indistinottleas of sadtoa and purushe cyer npart*; and alga « 
“ Conséiousness evor unreflected meditating on itself findg 
Vselfit? : 


1 . 
‘Thengh thus by LIntercepted-trance+ (aiodha-samddhi ) 1s 
clearly understood und realized the ‘substratum of the ego’ 
(‘Toam-paddrthay, « higher modifleation (of the mind), 
called Brahkma-vidyd (gnosis), must be induced through the 
Great Text (Mahd-vdkya } in order that this individual ego 
muty realize itself as the universal All (Brahman). Nor, even 
in tealization of the pure (individual) ego is “1 ftercepted- 
trance the only: means; for,this realization comes aven ‘of 
careful discrimination of the conscious and the unconscious, 
Tence dees Vasishtha, gay i 

“Two oh Righava! are the paths loading to suspension of 
“thinkingt + yoga which consists in controlling trans- 
“formations of the thinking principle, and gnosis 
“which consists in the proper eye for experience. - 
Some find it diffewlt to practlee yoga, others cannot 
“prasp tho analysis of gnodis;—hence the Lord 

“ pointed out these two paths.” 

: A 


+ But this ‘careful discriminatign’ too is nothing apart from 
yoga, for, that modification which the mind undorgobs at the 
moment of realization (of this distinction) is a kind'of 
momentary conscious-trance. This is so; still the distinction 
between conscions and unconscious trance is very‘great, both 
front their nature as from the means leading to them., The , 
difference in nature is, plain from the presencd or absence of 
‘modifications.’ As to means, contemplation and the rest 
being similar,in nature to constious-trance are immddiate 
means of inducing it, whereas they being dissimilar by nature 
to * unconscious-trance’* which’ implies absence of all ‘ modi- 
fication’ whatovor, aro only mediate means of inducing that 








* Oh, LIT, Aph, XXXV, : 


t Ob. IV, Aph. XX0L 
{ Meaning modifications of the mind, 


W, 


*tranee, So runs nls the aphorism: “ tga - is Poveiga t to 
the unconscious.” 


But this though “foreign’ to tho+ unconscious’ 's of se in 
that it provents modiffeations of tho mind into things whigh 
arenot-solf, ‘his has been rendered clear in an aphorism ; as 
“ Ta others Cit) is preceded by faith, energy, memory ort 
discrimination, t” Taving said, in tho aphorism preceding 
this, that gods and others understand trance from the yory 
moment gf bivth, this aphorism has been addressed to mtn, 
This yoga alone is to me the highest means of auteining” the 
ultimate end of existence ;—conviction of thig Icind js called 
“faith.” Such faith is horn of froquently hearing tho praises 
and bendfits of yoga. It is sid — , o 


“The 4 yogin is greater than the ascetic, nny évon than the 
man of gnosis, Ile is grealer even thon the man devoted to 
action, Try, oh Arjuna! to be an yogin.” 


Yoga is higher them ascettcism of the kind of Krehkehhra, 
Chandrdyana and othér ansteritiés of the seme kind, inns. 
much as it lontls Lo higher conditions of boing, It is greater 
than gnosis inasmuch ag it is tho intimate, immediate, catisa ~ 
of gnosis and is nlso tho cauge of bringing the mind fo » state 
of peneoftiIness, This kind of faith boing confirmed, a peouline 
‘onergy’ of tho form‘ shall anyhow accomplish yoga, 
comes of" it in tho mind, Fyom this onorgy comes 
‘memory’ of all tho means of 4 yoga \o bo thon pat into practioo. 
“Trane baing properly indnecd after this ‘memory? and “the * 
light of solf being realized, there comes bout that * disorimt- 
notiog’ whichis all ‘truth-bearing” Unconsoious tranco is 
preceded by this ‘discrimination? and has shia ‘ discrimi- 
nation’ 28 cause, in the case of ‘others’ z.¢, in the nso 
of that order of beings which is Jower than gods, oz, im the 
case of men. This ¢ discrimination’ is thus givon in the 





* That is Samyana which ia one name Lor contemplation, meditation 
and trance. Oh. ITT, Aph, VIIE, 
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nphorisme : : “The intellect is thon trnth-bearing’* = ¢ Tenth? 
meanspthe proper knowledge of thing’ as they are; and that 
- which gives sach knowledge is ‘truth-bearing.’ ‘There’ that 
ig to fay in the light of self brought about by the height of, 
trance, This ‘truth-bearing’ is further justified in on 
* aphorism which rans : “Its subject is different from that of 
revelation and inference, for it refers to particulars.” 
Subtle, mediate, and distant things ave not directly cognized 
by those who are “not 4 yoginak ; such things are known by 
‘ yevelation’ and ‘inference’ by ordinary men, Knowledge 
derived from ‘revelation ’ gt inference’ has” reference 
always to the general ngtnre of things, The knowledge that 
is here spoken of as peculiar to yoginahk has reference to the 
particular nature of things and is properly called ‘ truth~bear- 
ing’ on that accotnt, Phat this peculiar perseption of the 
yogin is y mediate means of unconscions cestacy is proyed by 
showing its usefulness Lowards that condition: “The impres- 
sign thereof stands in the way of other impressions.”{ IZaving 
described the mediate meahs of *unconscions-trance the 
author proceeds to describe effort towards prevention eten 
of the condition (of these means) as* the immediate cayse 
_ of unconseions-Lrance: “Tho prevention of that even 
lends to the prevontion of all, and thus to meditation 
without aeed§” (. ¢, unconacions, ecsiacy), This’ tranco is 
* similar to sleep and is capable of, being experienced by that 
portion of consciousness which is the ‘witness,’ It should not 
be supposed that this condition is none other than sleep, os 
in it too there remains no modification of the mind ; Tor, the 
distinction between the two lies in the potential existence or 
non-existence of mind. It has been said by Gaudapida- 
. charya i % . 
“The condition: of the well-controlled nad of the.‘en- 
. “lightened in nneorrscious ecstacy is different from 
“sleop, not at alllike it, It (the mind) is absorbed 


* Oh L Aph. XLVI * + Oh. Abh, XLIX, 
"  $OhD Aph XE | § Oh, Aph, / 
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* o 
“in“gleop, in this stato of interception it is not 
“absorbed, but is itself all Brakman fall of thas light 
“of gnosis out and ont,” 


Xt has been said alsoin the MAndukya-S'dsha:—“ Non-cogni. 
‘tion of duality is common both to the Prdjne “and 
“tho fourth ; but the first has tha seed of sleop in hime * 
“self whereas tho second has it not. Tho first two 
“have dreamy sleep joined io thom, the Prdjaa lias 
“only dreamless sleep ; those who are confirmed in the 
“fourth perceive neither dream nor sleops Dream comes 
“of perverted cognitiong sloop is ignorance of the 
“trutlt; the inversion implied-in the two boing sot 

+ “yight, the condition of the fourth is easily roalizod.” 


“The first two" 4 ¢ Videw and Watjasa, “ Porvorted 
cognition” means cognizing the Unitas dual, cognizing the 
Advaita as Dvaita. This ‘pervorted cognition’ of the Vrseu 
and the Tazjasa is called dream. Tgnoranco of tho truth is 
called sloop, Sleep exisis in eVisva, Tatjasa and Prdjria 
The false knowledge of those tivo—droam and sleop—boing put, 
to ond through Vidyd, tho fourth thot is tho condition of the 
Advaita is easily roalized.- 


Tt may hore bo asked; let thoro bo all this distinotion 
between unconscious-Lranca and sloop, Though this trance 
may be of uso to ono desirous of realizing tho trnth, as a ° 
means helping to tho realization, still to ono who has roalized 
the truth that tranco is no longer necossaty to bring abont 
Fivanmuhti ; for, bondage of the form of likes and dislikesia onsy 
to destroy even by sleep, This is notso, Isit sleop that comes 
on ocensionally of itselfovory day, the destroyer of bondage, or 
sleep that may last all time os the tesult of such séidy? Ifyou . 
grout the first alternative is it bondago prqvailing during the 
time of such sleep tha is deslroyed or any other bopdugo flso ? 
The first is nob possible inasmuch ag such argument, is irrolo~ 
yont, ven fools oxperience no bondage of theform of monial . 
suffering in sleep, for, if it wore othorwise tho possibility 
of ~ cannot be,denied to that condition, The soccnd 


* 
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contingency is quite absurd ; sleep coming on at a particnlar 
timescon certainly not deal with bondage haying existence at 
-some other time. If it were so every fool will easily free him- 
olf of all tif montal pain he has acquired daring waking and 
dreant, And as to ‘sleep that may last all time’ it is impossible 
to induce such slgep by study, for‘sleep in itself is entire 
suspension of all’ activity whatever, It is therofors plain that 
eveu those wh@have realized the trath must resoré to uncon- 
scious-trancve for the purpose of destroying mental suffering. 


Tho first stage of such trance is restraint of speoch as in 
cows anc the like; the secondgis mindless-ness asin children 
and idiots and the like. The third stage consits €F absence of 
all sense of egoism as in the condition of semi-conscious sleep. 
The fourth stage is freedom from all relatich with cosmic 
egoism (Mahat) og in deep sleep. It is with reforenco to 
these four stages«that it has been said * “Pacify (the mind) 
gradually.” Of this pacification the ‘intellectssustained by 
strong patience’ is the surest méans; for, the greatest 
patience is reqnived in exercising proper control over cosmic 
and individual ogoism as also over the mind gpd tho rest. 
which all forcibly tond to oxtemalize themselves, even as 
in intercepting the flow of a stream running with main force 
undermining even the banks between which it rungs. ‘The 
intellect, hore .mcana proper discrimination, One should 
pass on to tho second slage after having carefully undorstood 
through this discrimination whothor the first stage is master- 
edor not. If the vary first stage be not as yot fully gained, 
the same should be studied over again, by carefully 
discriminating the course of development every time, “Tix 
the mind in the self”’:t—the words, initiating the other half 
of the verso, réfer to the fourth stage -and ne proper to 
that siege, Says Gaudapidachtrya:— 


“The mind distracted by desires and lost ‘in enjoyment, 
“as also finding easy comfort in‘ oblivius lethargy 
: 2 





» *1In the Bhagavadgitt, Oh, IV. . 
 Whis is the beginning if tho otha: half of tho yorso reforred to,aboyo, 
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“should be bronght back to. itself by Proper remedies, 
“for, lethargy aud desire are equally injurious. 1t 
“should be inened away from the plensnres of hopes 
“and desire by memory of the evil that fforvades all. 
“mortal things; il socs not the things of this 
%avorld as soon 0s ib is,fllod with thetiden’ of all being 
‘nothing apart from the Unborn, ,Atouse the mind 
if ib fall into lethargy ; pacify it back into its placo 
“if if run ont; persttade it by proper krowlodge it 
“it Lend to the objective ;—tonch if, nub when ib has 
“found the condition of gyenness, Taste not (he Dliss 
“théfeof, be intellectually free form all allachmont, 
“thus bring the mind to oe point and make it 
“absolutely steady with every possible effort, When 
“the mind rises above lethargy and distraction, then 
““indeed ib becomes that Brekman which has no 
“character and which has nothing to do with sludy 
“of any kind.” 
Lothargy, Distraction, Cupidity and Ryonness are four condi 


stions of thg mind, The mind in the attempt to intercept its 
activity and bring ib to a point, thongh turning away from 
objects, may ran, from acquired tendency, into lethargy and 
sleep; at such moment it should bo roused into action by 
effort or by warding off the cause of sleop. The ganses of 
such Icthargy avo keoping immodorately awalee, indigestion, | 
heavy meals, over-feeding and fatigng —~ 


“Take necessary sleep, cat as much as may, be onsily di- 
*“gestod, find ont some solitary corner froo from 
“ fatigne and fatiguing things, sil there rising above all 

“ dosire without mul: effort, or praotico prdndydma 
“after the manner prescribed for study.” 


. If the mind roused from lethargy should, froma daily oxpe« 


stience of wakefulness, rin out to the pleasures of hopo and 
,Gesixe, bring eit back to itself by, memory of tho misory of all * 
4 longue and hope 8 set forth by persons who know; or 


- jping away all things from aight on filling it wilh 
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memory of the Unil—BSrakman—Jlosoribed as, unborn, and 
so forth in philosophic treatises. Oupidity’is a very acute form 
of mantal disease; it is ‘of tha form of strong vivid impressions 
of like and dislike. The mindyabsorbed in cupidity appears 
as if'in tragee, being above lethorgy and-distraction ; but in 
truth it is fixéd toa point all misery and ovil. The mind 
thns fixed should be distinguished from the mind fixed in 
trance. Having understood ‘that this is no trance, one.should 
sot himself about curing it of this cupidity like Icthargy and 
distraction, Evenness rofers to Zrahman; for it has been said: 


“The highest lord pervaditig all is Evenness itgelf.” 
‘Lethargy, Distraction, Oupudity’ being overcome the mind 


«betokes itself, as it ware by tho law of résidnal survival, to 


the condition of Bvenness. Move hot the mind when it hats 
found that condition, through any misunderstanding of the 
condition as lethargy ov cupidity. Learn - to distinguish 
between this condition and lethargy and cupidity by sharp 
intelligent discrimination and keep the mind for hs long as 
you can in this condition. The mind being fixed in this 
condition, highest bliss, the very essence of Brahman, is well 
realized. This bliss is described as:— ar 


“Che bliss that is transcendent, understood of the qriallont 
“alone, beyond the reach of sense,” 

Nhe Siruti too has its— 

* 

‘“Dhat bliss which is experienced by the mind purified of , 
“all «lross from the practice of trance and fixed in 
« déman cannot be described in words, it is understood 
“by the inner sense alone.” 


The bliss of Brahman thus revealed in trance is spoken of 


* in tho sgid Smréi and S'xuti as. cognizable by the intellect 5 


the master* on the other ‘hand, says “YLaste not tho bliss , 
thereof” and does not leave this bliss to the cognizance of 
the intellect, Tow should this be reconciled ith what has 
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been said above? his is hot difflonli.* Tho  mastor'y 
rofevence ig nob lo" tho bliss coming of intercepting (the 
modifientions of the mind), but tg sucly bliss as alinches itsolf 
to momonts’ of break, Tho gpleasuro of cold  sonsationg 
experionsed by one immersed in the dopths of gho Ganges 
at midday in tho hot season passes all deseriplion at tho 
timo, bub ia onpeblo of boing dcseribad on” coming out 
of tho wators; tho bliss of golf though being oxperienced, 
oven during sleep, by certain subtla forms of avidyd, is 
impossible to porecive by formal moiifications of the inner 
sense, at the timo, but is clearly inferriblc on waking, In 
tho samo nfinnor the oxporicnco of bliss during trance, 
spokon of in the said Lext, is through tho mind froc from all 
modifications whatever or existing in a very subtle condition 
boing only of Lhe form of residual impressions (of itself), ‘the 
‘Taste’ spoken of by the master is of the kind of formal infor. 
once of oxcessive bliss oxperionced in tance ;—jhis inferonce 
happonning in moments of break. Ib is this indulgonea in the 
meniory of this gonso of gratnlation during momonts of broak 
that is deprecaled by. the Master in the words “Taste not 
the bliss thereof” It is added—* bo intollectually freo from 
all atiachment "—to bring out this vory moaning as plainly 
as possible, Definite formal knowlgdgo is ‘Intolloch’ (Prajnd) ; 
givo up al connection with this inlolleot ;—Uhis is all that ta 
meant by “bo intellectually frée.”” Or ¢ Littolleeh? (Prajnd) 
may rofer fp tho‘intollesl sustained by strong patiouco’ 
quoted at tho beginning, By theso menns ono should try to be 
froo from this senso of Tasto’ consisting of tho oxporionce and 
description of tho bliss of trance, If the mind immorséd in 
the bliss of Brahman, during trance, should some time go oul 
for the pleasure of enjoying such bliss oy from causes such as 
heat, cold, mosquitos and tho like, il should at once be’ turned 


injo tho fixity of trance 3—So fast should it bo identified with ' 


" Brahman, The monns to this ond is consteht application to 


{nboregption (ofthe modifications of the mind). This identi- * 


fication is rondered cleat in the Words ‘when the mind rises 
Ahovg Rethargy and Distraction *ale, Tho words ‘which hag 
"Sa son : F i: 
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no character and which has nothing to do with study of any 
kind’ refer to the absence of Cupidity and’ Taste respectively. 
The mind free of Lethargy, Distraction, Cupidity and Taste, 
becomes undisturbedly fixed in Brahman. It has beon said 
in the Kathopanishad, with the’samo in view 1— . 


“That is called the lightest condition wherein all the 
“five s€uses and the mind remain in fall control 
“ond wherein even the intellect does not pass out to 
“ other desires, his steadying of the senses fs called 
* Yoga, the Yogin is fall awake in that condition, for, 
« Yoga is createng accompanied with giving up.” 


Neglect of Yoga, creates activity in the senses; properly 
attendod to it’pacifies them, makes them give up the activity. 
Hence it is that Yoga is’ defined: “ Yoga is the suppression . 
of the transformations of the thinfing principle.”* 1b may be 
doubted that theso “transformations” being endless, it is 
impossible to suppress them; the limit has therefore been 
thus fixed : “ the tvansformations are fivefold: and painful or 
not painful « Transformations such as belong to Life-of-the 
lower-self and having the form of likes, dislikes and 
similar distractions are “painful.” Transformations other 
than thoso, and belonging to Life-ol- the-higher-Self are 
i not-painfitl ” Though, “painful” as well os “not 
painful” are all included in the “five” transformations, 
still tho *not-painful” are*also mentioned slogg with the 
“painful” ones lest the ignorant be misled into suppos- 
ing that “painfal” transformations alone have to be sup- 
pressed, Then follow six other aphorisms to explain the 
scope and nature of the. five “transformations ”;—*They 
are right knowledge, wrong knowledge, fancy, sleep and 
memory ;” “Right knowledge is directcognition or inference 
or testimony :” “Wrong knowledge is false cond€ption of 
a thing whose real form does not correspond to that con 
ception;” “ancy is the notioi called jnto being by 
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anete wouls, having nothing to answor to ib in ronlity ;” 
“That twansformation which has nobhingnoss for ils bnsis 
is sloop 3” “Mompory is the nol-allowing athing to esoape”* 
That is transformation into “nothingness” wheroin on account 
of the voil of darknoss is found tho absonce of all objocts 
whatovor, . Sleep indecd is’ that Wansforthation of thé mind 
“Which hos this “darknoss” as dts subjcole Tho “not- 
allowing a thing to escape” means the preservation ‘of 
tho continuity of improssions betweon a thing or thought 
directly cognizod and ils’ subsequont romemberance, Thon 
azo given the means of suppressing” those five kinds of * trans+ 
formations :” “Tls supprossion is seated by application and 
non-ettachment,”+ As ibis possible to, obstruct by s dam 
the strong .cnrront of o river and fored it sidoways 
. through canals into fies and plots of ground specially 
prepared; oven so is -th@streim of objects filling this river 
of the mind forged away by “non-attachmont” into that 
steadiness which from application o trance resulta in complete 
pacification. 1t may hero be doubted that application of the 
form of frequent repetition is possible in the case of incan« 
tations, modilation of some God, and so on, for thoso are of 
the form ofaction of somo kind; but it is nob possible in 
tho enso ‘of iranco which menus Suspension af all notion 
whatover, It has boen gaid with tho view of domolishing 
this donbt: “Application*is tho effort towards tho statot 
‘The stala’ menns complote* steadiness, tho condition 
wherein all transformations aro suppressed, tha momont 
of interception. “Ifort” is direction of montal onorgy 
towada it, Ivequont turning of the mind to tho onorgetia 
resolye “I shall: vostvain the mind bnele inlo its, sourco from 
its inherent tendency to. go over to objects,” is the kind of 
“qpplication” Kove intplicd. ‘Thon follows an aphorism to ox- 
plain h&y this “application” just commonced and thar¢-, 
fore necossarily unconfirmed will suecood in noutralising 
impressions of, unstondiness operating from time «ont of 

Pa ites er ees ence ee ee 
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memory : : “It becomes at position of firmness, being practised 
for a long time, without intermission, and with perfect de- 
yotion.”* People usnally argac after thé‘manner of fools 
and say the Veddh are only four in number, and it .is a 
“wonder why Minavaka who went to study them has not 
returned though it is already five dayg since he left. The 
same logic they apply to Yoga and think it can-be accom- 
plished in a few days or months or years. It has been said 
as against this popular view “that Yoga should bb “ practised 
for a long time.” $0 also the Smrté:— 


“ He finds the highest condition on being thoronghly pre- 
“ pared for it throhgh numerous incarnations.” : 


Bat oven then if yoy is practised at intervals, during this 
“long time,” impressions’ of dreak which follow immediately 
upon impressions of yoga will overpower the latter and what 
is said by the} author of Khandanakhandakhadya will bo trne, 
in this case also, The practitionér will have nothing to stand” 
upon like one vunning forward and falling back or like one 
learning a lot of Lhings and forgoting thom the next minute. 
Henes it is that this practice has to be “ without intormis- 
sion.” “Devotion” refers to tho respectful attiade of the 
mind towards this pyactice, Want of devotion will make 
true what has beon said by-Vasistha,;— 


“Whether attending to this or not attending, if the mint is 
“ engrossed} with impressions of things and their enjoy- 
“ment, the state is similar to that of one attendihg a 
“yeligions lecture with his mind fixed on something 
at a distance,” 


Want of “devotion” means the not carefully doing away 
with the four obstacles of trance, v¢z,, Lethargy, Distraction, 

* Oh. I, Aph. XIV. {Siitlasha | . 

} The reading is Chetaschet Kshina-vtennam which must mean “if tho 
mind ié emptied of all impressions.” ‘This however ite inconsistont with 
tho argument and I have altered the reading to suit the moaning, though 
without authority, * ; ’ 


* 
* 
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Onpidity and Taste. Ilence this practice should Do * with 
devotion.” Trance, thus practi§ed hecomes a “ position of 
firmness,” that is to say, if becomes so far confirmed as not 
t6 bo disturbed by impressions of the pleasure attending 


objects and their posscssion or by improssions of any painfil ' 


experience whatever, « This is referred to by tho Lord :— 
“Finding which he dooms no other ‘vonofit gronter than 
“that, nor’ does any pain or misery however great 
“gneceed in disturbing him from tho point.” 
Vasishtha ling illustrated by the history of Kacha how “ho 
, Geems 10 other benefit grentor than thet.” 


“ Kecha rising once upon a time frqgn trance, with mind * 


“fll of pleasantness, spoke io himself, in a lonely 
“gpot, in words full of much pilifil pathos : ‘what 
“should 1 do, where should I go, what should 1 take 
“and what givo up ;—Self fills tho whole universe, 
“oven like the waters of the cyclic deluge. Within, 
“without, below, above, ovorywhioro, all’ is Self, here 
“and there ;—thero is no notSelf anywhere, ‘There 
*ig nothing which I can fix upon ne my abode, 
“thére is- nothing which is not in mo, what should 
“TI desire when the whale werld is one wab of 
“universal Qonsoiousness! ‘ho monntoing fabled 


“to*hold up the globo of this carth aro bub tho foam: 


* “over tho wators of this pure ocean of all-pervading 
“Brahman, tho groat lump. of Juminosily—the 
“ Sun—is but the light of this Consciousness, the wealth 
‘and riches of tho world are only o miraga (in the 
“plane of Brakman), ” 

The being unmoved andor the heaviest pain or misfortune ' 
is thus illustrated, by tho samo sage, in the trance of Sikhi- 
dhvaja which lasted for three long yeary — 

“ She* there Saw the lord of carth immersed in supreme * 

+  “eostady, and bethought within herself I may now 
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“awake my .lord. ILerenpon she made a noise as big’ 
‘ag the lion’s roar, once, twice, frequently, frightening 
“all beasts of the forests When she found that, he 
“cannot be moved by this noise, though thus frequently 
“repented, she approached him and began to shake him 
“into consciousness, But thongh shaken or dragged 
“the king would not awake to the life of thé ordinary 
“world.” 3 


The same is illustrated even in the account of Prahlada :— 


“Wrapt in this thought, Prahlada, the slastrdver of the 
“best of his foes, lost himself in the supreme bliss of , 
“oostatic trance, While in this condition he looked o 
“mere picture of himself ; he continued in this condi- 
“tion, with body ever fresh and bright, and with the 
“eye fixed only upon one point, for % period of five 
“thonsand years. The Lord Vishnn approaching him 
“said “awake yq great sotill? and #aying so he 
“blew his conch*-Pinchajanya—filling the quarters 
“with the soutid thus evoked. The impact of this 
“sonnd proceeding from the vital breath of Vishnu, 
“brought the lord of the asurdh to himsdélf by slow 


« degrees,” 
. 7 
Tho trance of Vitohavya aud others also may serve for 
illustration of the same. ’ 


« Non-attachment” is of two kids : Inferior and superior. . 
The inferior kind of non-attachment is again fourfold: Trial, 
Separation, Isolation, and Mastery. Patanjali roferring to 
the first thy¥e by ‘mere implication speaks of tho fourth in the 
aphorism: “The consciousness of having mastered (avery 
desire) in the case of one who does not thirst for objects 
perceptible or heard is non-attachment?”* “ Objects percepti- 
ble” are such as flowers, ointments, women, children, frituds, 
property, wealth, and soon. Objects “heard® are such as 
i ant megane 

‘ * Oh, L Aph XV, Pea 
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are revealed by the Voda, to wit, heayen and the like. Dosire 
being there for both the ona as well as the other tha four, 
stages spoken of are marked by tho degrees of vividnoss of 
this desire brought about from careful discrimination, 'Triol— 
is tho condition of slriving with a viow to understand ‘with 
the help, of books and teachors what is good and what is not 
good in this world. Separation—is the finding out, with 
proper discrimindtion, how many of tho ovil thoughts provi- 
ously existing in the mind have been put, ontand how many 
are still subsisting. Isolation—is that condition of the mind 
which is all aitdont desire, simple and pure, aftot all activity 
for objects ‘ perceptible ’ as woll as ‘ hoard’ has been given up 
*with knowledge that it is all,ovil and misory. Mastory— 
is cessation of all desire whatevor. This foyrfold non-ntlach~ 
mont being initiative of the cight stages (of Voge) constitutes 
the most immediate means of conscions-Lrance. Of unconsel~ 
ous-trance it is only the mediate causo, That non-attachment 
which is the imymediate cause of unconscions-fance ia thas 
described: “That is the highest @uperior) wherein, from 
being the purusha, there is entire cessation of any tho Joast 
desire for the gupdh* Constant practigo of conscions~ 
trance leads to discrimination of Purusha from Pradhdna 
which is all the three gupdh in a alnte of oquilibrinm ; 
and this discrimination loads io ronlization of the 
Purusha, Tho highest non-attachmont consiala in comploto 
absence of dosiro for onch and all of the throe gupdh 
, and thetr ‘effects, aflor this realization, Patanjali refors to 
tho degrees of rapidity in the attainmont of cestatic tranco, 
from degress in the nature of this non-atiachmont thus: “ It 
is nearest to, those whose foeling is most ardpnt.’+ Tho 





* Oh L Aph. XVE é 


+ Oh.LAph. XX, There aro two rendings of this aphoriam * 2Yura- 
semvdydnamésannah samddhildbhah; and Lvrasanvegondmdsannah oto. 
The formor is Hao adopted Lor obvious reasons: tho point of the 
aphorism boing only to show tho way of approach to Samadhi, and not 10 
dofing the nature of samveger _ 

’ « 
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“ardent” fevling referred to here is the fooling of non~ 
attachment. Yoginuh again are of three kinds according to 
the degrees of this ardentness of fooling, to wit those whose 
feelings mild, those whose feeling is moderate, and those, 
whose feeling i is excessive ; it hasbeen said:* “A further 
distinction arises on account ofmild, moderate, and oxcessive.” 
Mild, moderate, excessive refer to the degress of ardemtndss ; 
and theso lead sooner to the result in the order they are here’ 
mentioned. The best Yoginah such as Janake and Prahlada 
»belong to the’class of excessively ardent practitioners, for they 
can at a moment's thought throw theinselves into the condi- 
tion of ecstatic trance. Uddélaka and others of the inferior 
sort belong to the class of mildly ardent practitioners, fot 
they can find the condition of trance only after considerable 
attempt at reflection, The same test may apply to other prac+ 
titioners as well, Tho excessively ardent Yogin finds that 
“ position of firmness,’ which is ecstatic trarice (unconscious- 
trance) ; and there being no possibility of ‘ break,’ -his mind is 
entirely dissolved. Destruction of odsand being thns con- 
firmed from dissolution of mind, Jivanmukti is placed within 
firm grasp of apeh Yogin. It should not be supposed that 
dissolution of mind is no Jivanmuktd but Vedehamuhti ; for, 
the following dialogue settles the point :— ’ 


« Rama ;—* Toll me, oh sage! whore in thé Yogin, do the 
« virtues ‘friondliness {ft and others reside after the 
“mind and its form are all dissolved on the riso of 
“propor discrimination.” . 


Vasishtha :—~ Dissolution of mind is of two kinds, the 
* formal and the formless. -The first belongs to Jevan- 
“ muhkti, the second to Videhamukti. That which makes 
“much of the gundh belonging to Prakytd’ as if they 


“belong to itself and thus feels itself happy or a 
1 + 
rs 





* Oh. TAph. XXIL « 

+ Phe referengo is to the aphouism which speaks of a en 
oquals, indifference towards adyoramios, complasvonce towatda supariors 
and pity towatlly inferious 


jaa ses 
Sgble ig called the mind; Lhna have “I denoribed ° 
“to thee the natire and existence of the mind, hear 
“henceforward, oh best of questionors ! the modo of. 

“its destruction, ‘Chat man of supremo firmnoas whoso 
“balance no condition whether of plonaure or pain 
« distnebs ju the least, and on whom dll desives. ful} 

_ flat like ordinary breath on the lord of mountains, 
“the mind of such.aone is vorily dead and gone for ever, 
His mind is indeed gnite dead who-is never moved by 

~~ “eqlamity, poverty, pleasare, pride, dullness, fostivals, 

andthe like.’ When the mind ‘which is bnt another 
‘word for hope, is ontively destroyed, then, oh 
“Raghava! rises sation full of tho virtues friendliness 
“and others in question, Tho mind of tho Jévanmugia — 
“is thug for ovor freed from repented incarnations, - 
“his is the formal dissolution of mind peculiar. to the 

—“Sivanmukta, Tho formloss dissolution’ of . mind | 
« yoferred to nt the beginning is found, oh best of tho 
“Raghug ! only tin tho condition of Videhamuhti, it 
“being without any descriptive parts or proportios. 
“Even sativa though: fall of all. tha best virtues. is - 
‘dissolved for ever in Videhamuhti,” tho. holiest con- 
“dition of highost bliss: ‘ho: liberatod grent souls * 
“ having tho all-porvading Ghdta for thoir hody livei in 
“that condition. which ‘is boyond. all ‘misery, iin to 
“relation whatevor withe matter, all uniform, full of © 
“bliss and joy, free from Rajas. wd Tamas,—being 
“without tho loast touch of mind, for ever dissolved.” 


“The Jivanmukta never forgats himself i in any condition of: 
“pleasure or pain ; ‘he may ormay not Bot in accord : 
‘with the tondonoy of his pralepti,” 


“Dhus it is plain: formal dissolution of mind is the right . 
* way.to Hanae ‘ 


“Bad of tho Lota on  Diatoltion of mind? 





15 


' CHAPTER IV," 
| Tar AIM or. SELF-REALIBATION 1 THIS Lava, 


“the three questions: (1) Whit is Fevanimuhti? (2) What is 
the anthority on-which it rests? (8) Whatare tho moans that 
lead td it? have been disposed of in the preceding chapters. 
Hore is attempted an auswer to the fourth question What is 
the ajny of Zivwnmusti even if it could be realized? “The aims 
are five in number : (1) Preservation of Gnosis, (2).Practice of 
Tapas, (3) Universal love, (4) Desteuction of pain and misery, 
(8) Experience of oe at bliss: and. joy. a 


Lt. may be asked where ig the chance of putting ont Gnosis 
bronghit about by proper instraments. of knowledge? and," it- 
being so, where is the use of Jivanmuhti for ‘preservation of 
Gnosis’? The answer is doubt and false. knowledge crop up 
in the mind if it lose its: condition of peaceful equilibrium. 
Viévamitra has: well illustrated this possibility..of doubt, 
before he attained the condition of peaceful tranquility, even 

_in Ragheva who was well. initiated in Gnosis— 


_ Qh child éf the Raghns! the best of knowers! there f is 
“nothing that remains for thee to know, thou hast 
“ known, through thy sharp intellect, all that is to bo 
‘known, Tho mind, though’ well” enlightened in -- 
*“yepard to all that is. worth knowing, requires, even 
* like that of 8’uka, the son of the revered Vyiisa; to: bo 
“Sut into the condition of peacefal equilibrium.” 


As to Stuka, ho having himgelf fouatl the Gnosis and not 
still being free from doubt applied himself to his father who’ 
taught him only what he already knew. Not ‘being satisfied 
even with that he submitted himself. to Janake who also 
repeated: what his father had ality. said, . 

. Her eupon said S’nka to Tonks + — i 

“knew this of myself éven ‘before through, pena Aiscri+ 

‘mination; and my. father too tanght me. the very 
“same thing on boing asked ‘about it. Oh best- of the 


u 
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. “knowers of the Word! You also say ‘tho samo}. 


“the samo again is in porfoct accord with what is 
“found in books on the subjoot This world called 
“into being by one’s“ own imagination disappears, 
“ evon as if it were reduced to ashos, on the suspension 
“of imagination ; it is vorily all an empty chimora ;—~ 
“this is the absolute trath, Explain this to me, oh” 
“valiant sire! ‘Coll me the real truth of the matter; 
“for, my mind wandering through tha usfverse ‘Anda 
«yest and poace in your revered presonce,” 


Janaka:—“The trnth is nono other than what yon say 3. 
~*yon have known it of yourself and have hoard ib from 
“your teachor, also, All this is one sole Purusha, all 


“unbroken consciousness, there is nothing oleo hosides ; 
“ bondago comes of ona’s his own imagination, from srs 
“ pension of imagination comes liberation, * Thus have 
“you alrendy known all that is to ba known about the 
* glorious Solf ; you lave loarnt to dislike objects, nay 
“you havo diverted your vision from the whole of «the 
“objective (into the real subject), Yen, with mind 
%full to its extrome, have acquired all that is worth 
“acquisition, you pub forll no effort towards the 
“objective—oh* Brahman! thou art over liboratod, 
“give up tho opposite beliof that troublos, thee, 
“*Yhns advised by this greal Soul—~Janaka—S'uke 
‘rested himsolf in tho complete silenco and ponco of 
“the Thing, Troe from sorrow, fear, offort, desire and 
“doubt, ho wont to thee top of tho Morit for raising 
“himself into the spotless coxfdition of cestatio trance. 
“Having there spent a thousand years insuch tranco, 
“ho dissolvetl himself in the Self oven like the flame 
“ofa lamp going into itself for want of oil to feed it,” 


Tt is thus plain that doubt .orops up as in Sluka and | 


Righave even wfter knowledge of‘the'Truth, from want of -- 
proper reat and peace. ‘The Lord too says with tho same in 
view t+ . 
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“The ignorant, the faithless and the sceptid’ meots witl 

« destraction ; neither this world nor the next belohgs 

“to him ;—-he who is all doubt can find no happiness 
sat whatever.” 


“ Tgnorance” means false knowledge ; this ‘will be explain- 
ed further on. Whereas ignorance and false knowledge stand 
in.the way of liberation alone, doubt prevents both liberation 
ag well as ofdinary happiness coming of worldly enjoyments ; 
for, doubt always hangs itsolf between.too opposite extremes, 

‘Thus when-one desires worldly enjoyments doubt draws him 
towards liberation and prevents enjoyment ; and vice versa® 
when he desires liberation doubt drags him to worldly enjoy-* 
ments and stands in the way of liberation. Hence it has beer 
‘said “he whois all doubt éan find no happiness whatever.” 
One desirous of liberation should, therefore, get himself rid 
of all donbt whetever, The S’ruti also says» “ All donbta 
disappear.” ‘The story of Nidigha is illustrative of false” 
knowledge. IRbhu ropaired, ont of pity, to the house of 
Nid&gha and having onlightened him by a,number of means 
returned to his abode. Though thus informed, Nidagha 
having no faith in what he. heard, got the false conviction 
that ritnal worship was the be-all and end-all of existence, 
and ¢pplied himself to ceremonial worship as before. The 
teacher auxions lest his pupil should be misled from the trae 
aim of existence feturned in fall compassion to Nidigha and 
advised him again. ° Even theh his false conviction was not 
shaken, The teachor repeated his visit a third time, when, on 
propér expostylation, the pnyil gave up his false knowledge. 
Donbt and false knowledge of the nature respectively of. 
having no grasp of the trath ond having only a perverted 
glimpse of the same,—prevent Inowledge me nee its 
real fruit. Sgys Parddora :— ‘ 

* Fire though well lighted is poworless t6 burn any fre, its 
“power being neutralised by the strangth of certain 
“jowels,gincantations or herbs. The fire of gnosis, 
“though prodnced and fanned, into 9 splendid: blaze, is 
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“powdrleas to destroy sin and sorrow if its powbr _ 
 nenbralised by the strength of donbé and false know~ 
“lodge, Haying pervertod glimpse of the truth as* 
“well as having tio grasp of it both stand alike, oh 
«Sake! in the way of grosis and ila reartlt,” 


Thag in tho ease of one whose mind is nob al rest there is 
possibility of gnosis being rendered poworlesa, from doubt 
and false knowledge, to bear its proper frnit, ence Prosor~ 
vation of gnosis, that is to aay, doing away with what prevents 
it from bearing its proper fruit, is no doubt & proved and reat, 

enccessity, In the caseof one whose mind is at rest, in obhor 
words whose mind is go far dissolved as not to make him 
eongcions of fhe waqld and the whole panorama of the 
objective—in the case of such a‘one thare certainly is no, 
possibility of doubt or false" knowlodgo, ‘ho knower of 
Brahman waconscious of the objective is ablo,to sustain his 
body and everything connected with it, withont any conscioits 
effort ; for tho vitel breath in the body acting under tho 
gnidance of Goi* is of itself sufficiont to the end. Ience is 
it agid in the ChbAhdogya ~~ 


» “Hg remembers not what others see. vig Tite body ; the 
* vital bteath does all evon like an animal appointed 
* to his task.” , 


That which “ others see” is what is most near the eyes of 
men vz,, the body of the Hibergted ; the knowor of Brahman 
nots a8 if completely oblivious of his body, ‘Thoso ngnr him 
seo his body, whereas he himself being void of mind nover 
remembers it as belonging to him, “ An animal appointed to 
his task.” refers to a brokow horse orox yoked to a vehlole 
who boing often driven on tho road by the driver, takes the 
same course Whether thus guided or not, and reaches the 
carriage’ to the appointed place, The vitale breath doas, 

* The word God is hore yaed in tho sengo of that reflootion of Suprome 
consciousness in Mayd, which: as tho sum total (Samashti) of alt conscious 

is in charge, so to epeak, of tho world and oM individual boings 
‘below itedlf in the order of development, See Panohadas!—Oh. II, 
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similarly, aecomplish all that is necessary for life, ‘thongh 
acted upon or not by individual effort, being under control of 7 


the Supreme Lord of all. The sgme is given in the Bhiga- 
yata .also :1—~ 


“This mortal habitang brought about ar carried off by 
“ehance—the accomplished, inasmuch as he has 
«found him-Self, recks not whether it stands or falls ; 
“even like the drunkard blind with intoxication who 
“yecks not whether the cloth he wears remains or falls 
“away. * : 


So also Vasishtha :— 


- They share, in such intercourse as come to them in the 
“current of general activity on being led into it by 
“ persons standing by, even like one awakened “from 
sleep ; and yet they are always unaffected with the 
« , “act”? 


Tt may be said if isa contradiction in terms to say “the 
accomplished recks not” and “ they share in such intorcourse 
ag comes to them.” This is no contrhdiction, for, both these 
conditions are possible in consideration of the various degrees 
of vest, The Sruti anyswith theso ‘ degrees of rest’ in viow : 
“This the highest knower of Brahman aots to the end of playing 
with Self, pleasing Self with Self.” These degrees are four in 
- number, The knower of Brahman of the first, second, third, 

and fourth degree belonging respectively to the fourth, fifth, 
* gixth and seventh of the seven nai of Yoga, These stages 
are thus described by Vasishtl 


“The first'stage is "Ardour, the second Contemplation, the 
“ third Attennation, the fourth Pacification, the fifth 
Indifference, the sixth Oblivion and the seventh 
“Transcondencs, Tho desire accompanied with deep 

*“sonse of, non-attachment, coming from yrepentence 
s for one’s ignorance and leading to studf of philosophy 
“and company of the wise is the firs stage ealled 
“Ardoure The second—Contemplation—consists of 
. 
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% that constant flow of good thoughts born of philoso- 
*« phy, company of the wise, non-attachmont and 
“yepeatod application, The daily wearing away, to 
“almost imperceptible thinness, of tho decp attach. 
“ment to objects of souso, undor farce of Ardour and 
“Contemplation, leads to tho third stage onlled 
“ Attenuation. “ Whon from constant application to 
“these threo stages.the mind, boing emptied of all that 
“belongs to the objective, finds completo rest in the 
* pure bliss of sadéva, tho fourth stago called Pacifica. 
“tion dawns upon the ascetic. That condition which 
“yosults from carefully going over these four ‘singes 
“and which being void of all contact with the objoct- 


“ive is all wondrous sadtva ig called Inflifforonce. - 


“The total absence of all objects, external as well as 
‘internal, from sight, in consequence of accomplishing 
* the five preceding stages, and the resulting fusion 
of the objective in tho subjective, ns also tho state of 
“boing called to action from the desire of othors, is all 
“collectively despribed as tho sixth stage called 
“Oblivion, When theso six stagos aro- passed, and 
“when all sonso of separatonoss is at ond, tho 
“condition of Solf-renlization which results is thé 
“sovonth atage called Transcendonco.” 


The first throe stages montioned hors are only the moans of 


gnosis and are therefora*not inaluded in Brahma-vidyd _ 


proper ; for in them a-sense oven of psoudo-roality attaches 
itself a separateness, Theso throes aro therefore assigned to 
+the walking condition. It has boon said . 


“Those threo stages oh Rama ! belong to the waking con- 
“ dition, for the world is seen as it is, through the 
“sense of sepatatencas, only in that condition.” , 


4 Thon comes undoubted direct realization of tho unity of 
“yee Brahman, from contemplation of the sonsa of the 
eat Texts of the Vedanta; this is the fourth stage, the 

é ; s 
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result of the first three, called Pacification. One in the . 
fourth stage having gained firm conviction of the real gssence 

- of the Unit—Brakman—the material cause of the phenomenal 
world, clearly realizes the illusory nature of all name and 

_ form'which go to mako up what is known as the werld ima- 

‘ gined in Brakmdn. This stage may correspond to dream, 
in consideration of the preceding stage which answers to 
woking. é ae 

“Duality having disappeared from-before and unity being 
“realized, those in the fourth stage look upon the | 
* world like a dream. . Bow to that Hari who appears 
“to the Yogin as the residual being: of all, whose 
“Inowledge dissolves everything beside himself even 
“Tike clouds in the autimin, One thus carried into ' 
“tho fourth stago+stands all full of the sense of 
“ Being alone, and nothing besides,” 

»* The ascetic in this fourth stage is said to hethe knower of 
Brahman belonging to the first degree. The three stagos 
beginning ‘from the fifth,are only degrees of the condition of 
Jivanmukti ; they arise from differenag in the degree of peace- 
fulness coming from constant practice of unconscions-trance, 

- Unconscious-trance in tho fifth stage may be, broken of itself. 
Tho ascetic in this stage is the knower of Brakman belonging 
to the second degrea, These twastages ore said to corres~ 
pond to sleep, and deep sleep respectively, It has been said «— 


“Having approached the fifth atage called sleep, the ascetic 

* stands in the sgle consciousness of the +Unit, all 
“differonce being nid entirely at rost. Though 
* pursuing mental images projedting themselves with- 
* ont, he is ‘ever contered in himself tithin, and appears 
“os if all sleepy being woaried’ of the external—con- 
“gtant practice in this stage leads, the Yogdn by 

. “degrees into the sixth stage corresponding to deep 
“sloop, Thore ho is free of all meum gpd tuum, he is: 
“ noithor boing nor not-being,—he is above alf mental 
“imaginings, ho stands beyond unity as well as: dna~ 
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ity, Some attach themselves to duality, others to 
.* unity, fow know Brahman which ta boyond duality 
«and anity, the equilibrium whoroin neithor appears, 
“Ho is ompty within og woll as wilhont even like the 
“jpr standing empty in tho wide dédéa; ho is’ fall , 
“wwithiu ond full witliont like tho jer. in the surging 
“ ocean,” 


Oné who has gained the condition of unconsclous-tranco 
has the mind existing only in ‘tho stato of hazy potential im- 
pression§ of montal exporienge ; it has, therefore, no power 
to call wp castlos-in-the-nir or crente external objécts of 
any kind whatever, Such a mind is ‘empty’ within and 
without like the jar lying in space, Ibis all ‘full’ withiv.- 
and without like the jer filled ‘with water and placed in the 
ocean, because it is immersed in‘'the uniform ones-ness of 

* Brahman, a) self-iumined thought and bliss. The ascotio 
in the seventh stage of Transcendence knows no brenk (of. 
his ecstatic trance) either’ of himsclf or from the desire of 
any one else, It has been said “this mortal habitat ote.” 
in the Bhagavata only with roferehee to the condition of 
such a Yogi, This indoed ig the end of all Yoga and books 
on Yogé,—this realization of unconscious—or ccaiatio trango, 
The Yogin in this condition is tho knower of Bradman bolong- 
ing to tho third and last degyee. 


Thug the ‘contradiction in terms’ apparently involved in 
tho tivo statements ‘tho accomplished recks not’ and ‘thoy 
share in such intercourse ag comes to thom? which was tho 
cause of sturting this controversy is easily oxplained, ‘This, 
however, is the substance of the whole: the throe stages 

* beginning with the fifth having been venchod, that is to say 
Jivanmukt of that kind haying boon realized, there is no 
possibility of doubt and false Imowledge on account of the 
absenée of all duality Th those conditions ; and gnosis. once’ 
-bronght about is fully prosevered and. protected theroaftor, 
Ko. ther, this Proservation of Gnosis is tho fireb gim of 
divas, : 


* 
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The second aim is Practice of Tapas. Theatages of Yoga 
may be said to make up this ‘ Practice of Tapas’ dn account of 
. their being the cause of exalting the ascetic to the condition 
of gods and other -higher beings. This is fairly - illustrated 
by thé dialogue betweon Arjuna and the Lord or that betweon 
Rama and Vasishtha:— ‘ ~ 


Arjuna :—* Tell me oh Krshno | what j is the course of that 
a aspirant who, not yet a ‘fall Yogin, but having faith 
“in Yoga (passes away) without reaching the Goal ? 
- {Does he not meet with destruction like. some 
“piece of cloud separated from ‘between two adjacent 
. “clouds ';—being yet? without any firm hold, oh powers 
um ful-armed one! on the path of Brahman?” 


The Lord :— Oh son of Prtha! destruction mests him not 
“either here or glsowhere, for, know my dear! no one 
“who is devoted to the path of goodness éver meets 
“with evil fate.” 


_ Anjana Solve this 1 my doubt ol Krshna! to its utter 
“limit, for, there is none besides you who ¢an address 
. “himself to the proper solution of this question.” 
The Lord :—One fallen from Yoga passes on to the world 
‘the hag mayited by his acts, remains thore for sevoral 
“long ages, and returns ultimately to life in the house 
“afsome pious man of riches, or is born in the family 
“of some highly developed Yogin i—this, however, is , 
“diffoult that one should be born in conditions like 
“these, He invariably finds that wealth of wisdom 
“which he has ainassed in previous births, and finds 
“the way, oh.son of the Kuras! prepared for further 
“advatice along his favourite life towards the goal, 2 
Ramo :—Tell me oh revered siro! what course awaits 
“one who passes away from, the first or the second or 
“third stage ?” 
. Vasishtha :—* ‘The evil tendencies of that being who passes 
* away from any one of the stages of Yoga melt atvay 
. * * e 


We 

1o4 , 
“ih proportion to the developmont ho has acquired 
“in thab stage.” Ie onjoys in company of his beloved 
“the groves in tho gardens extonding on the Mern or , 
. Swandors abont for pleasure in celestial balloons or in, 
“the towns aud citics of the gods, Tis proévioua 
“ works good as well as bad boing thas enjoyed ont in ' 
“course of tim, tho ascetic comos to life on this earth 
“ggain, ILe is born in tho honso of some pions rich 
“mean, adorned with all tho’ bost virtues, TTaving- 

* “thon rapidly passed through tho three stages ho hag 
“already gono, ovor; he gos on ta tho highek stagos 
“ and resumes his progress,es before.” 


In this manner do the ‘stages’ lead to the life of gods. 
it bo still asked what makes for Practise of Tapa in oll that? 
the answer is given in the Swed “ Ponanes exhalts to the 
condition of ‘tho gods, the Rshis camo to be gods throngh 
penance, choosing that condition gainod it,” ‘The three atages 
preceding Guosis being of the naturo.of this kind of Penance 
the three stages coming aflet riso of Gnosis and beginning 
with tho fifth which corresponds to ccstatic tranco nro of 
necessity implied tobe much moro so, once has it bob 
avidi— =. : ' 


“'The highest ponanoo conaials in sloadyfng the mind ond 
“senses Lon point; this is tho bost of all roligions 
“practices, ib is the highest religion,” 


Thongh this ponance leads not to re-birth, still iL ig useful 
in that it doos good to the world, Says tho Lord -—~ 


* “Tt behoves thee to carry this cut even with regard {o® tho 
“ good thou wilt do to the world al; largo,” 


The ‘world’ tobe thus ebliged may be divided into three 
Kinds af men: pupils, devotecs, neutrals. ‘The frat has the 
highest faith in the truth{ulnogs of the Leachor who is a real 
Yogin ever centred within ; he grasps the truth tanght by his, 
master, in full trast and confidence, and is ablo to attain 


) * 


’ 
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mental peace ina very short spacs of time. Henea fs it 

qaid :— 

+ “He who is absolutely devoted to God and looks upon his 

. * teacher as his God ;—to that great sonl is revealed 
“the trath of what is given him by the master,” 


The Smrti also says :— 

“The faithful finds the truth, being absolately devoted to it,” ° 
“ with senses held in proper cheolk ; having found the 
‘trath he acquires supreme tranquility in no time.” 


The second kind of men, devotees, share in the penance 
practised by the Yogin, merely from the circumstance of their 
chaing helpful to him by way of accommodating him in the 
‘matter of food, habitation, and the like. Says the S'ruti 
+ Sons share the patrimony, friends his good deeds, enemies 
his sins.” . ‘ , 

Neutrals again are of two kinds : Believers and Unbelievers. 
The first imitate the Yogin and try to follow in his foot~ 
steps. The Smrt? has it :— . 


“The world follows the Jead of great souls in what they 
“do; whatever they sanction, men accept.” 


Iiven the unbeliever ig rid of his sins on being graced with, 
a aight of the Yogin, It has been said :— 
“ He whose intellect has grasped the ‘rath ‘to the extent 
/ “of proper solf-realization ;—Rvery one of those on 
“whom falls the eye of such o Bedi is delivered 
“from all his sina.” 


ein The oe manner does he-do good to all; tlris is svt 
forth thug.:— 

“Ho has had & aip in the holy waters of all sacred 

“yivers ; he has given .the whole earth in pigus 

* oft ; he has offered a thousand snorifices ;- he has 

“satisfied all the Gods in heaven ; he thas’ lifted his 

“ancesters out of tho gircle of birth and death; he 


ry 
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“ «deserves worship of ‘all the three worlda foodie 
“yan whose mind has, oven for a momont, taatad 
“of poace in the absorbing idea of Brahman”  . 


“Prom him is rofleoted all holiness on tho whole of, his” 
“fomily, of him ig tho highest fulfilment of his 
“mother’s disive, the carth is fall of all pious maevit 
through him ;—~tho man whose mind is dissolved in 
“that Supreme Brahman which is tho infinito ocean 
* of thoughtrand bliss.” 


It is not only such intorconrse of the Yogin as is sanctioned 
by religions works that constitutes penance, ‘hut all his 
activity whatever is ofthat nature. The followers of tho Zatti. 
riya-takhd speak of the glory.of tho Anower, in tho fps. 
antiviha of their book, In the first part of that anwodka they 
speak of the members of tha Yogin aa tho sovoral, parts and, 
adjuncts of the sacrifice: “ Of the knowor, all sncrifico, soul 
“18 the sacrificer, faith is the wifo, tho body is the sacred fuel, 
«the breast is the sncrificial altar, the hair on tho hody is the 


. “oxtortor Veda, his heart is the éAhd, dosires make the 


“sacrificial post, anger is clarifiod butter, ponance is the 
“victim, control is the fire, charity is tho gift given to 
priest, speech is the Zoid, vitel breath is tho Dalgdtd, tho 
“eyo is Adkvaryuh, tho ining is Bradmd, tho ear is the’ 
“& Agnit.’* 


In this desoription tho words ‘charily {9 the gift givon to 
the pricsts ’ must be undorstood, sny.the Chhdndogydh, to mean 
“Penance; chavity, straightforwardness, tniversal ovo, trnth+ 
fnlness,—these are the gifts ho gives.” Again, in tho middle, 
of the said Amvvdia, all aatiyity of the Yogin, nuy th® very 
rt ententenenatinimnnnn an 


* Tho five names from Hotd onward aro navies of flvo diffoyont oMeors 
in a snorifice, The firsg belongs to the Ryveda, tho sdcond to tho Yajash, 
the third to the S¢ma—and tho fourth to tho Adharvana, ‘Tho first offors 
obtations, the second superintonds tho operations, the third invokos tho 
gods, the fou th drasides over tho whole, ‘Cho Afth Agnit may not bolong’ 
to any special Veda though ho ix fonor ally « Rgvedin and hin ofics ja to 
praise the fire on the altar. 
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natiral’ fonctions of life, are identified with parts of the 
JTyotishthoma-sacrifice, as also with the concluding part‘ of 
every sacrifice, whatever, thus: “ Whatever he -takes ié his 
~ “vow, whatever he eats is the oblation, what “he drinks is his 
“ soma-drink, what he plays ia the upasada-homa,* what’ he 
“*goes abont sits or stands is the Pravargya-homa, his mouth 
“is the Akavaniya-fire, what he speaks is offering, his 
“ knowledge is the oblatiqn, what he eats in the morning, at 
“noon and in the evening is the sacred fuel, what is morning 
“mid-day and evening are the three savandni, day and night 
“are the Daréa- and Purpamdsa- satrifices, months and fort- 
“nights are the Chdturmésya-sncrifice, the seasons, are the 
“ties #hat hold the victim, years: and half years are the 
~~+sahargandh ;—-in short this is a Sacrifice in which @verything 
“becomes the gifts he “gives away, his death being the Ava- 
* bhrtha.”+ The word ‘this’ in the last line refers to the whole 
life-period of a Yogin a8 made up of days, nights, months and 
years just referred to in the text quoted. In other words, it is 
implied that his whole life is a Sacrifice attended with the 
giving of varions gifts all the time, In the latter*part of 
the last Anwodka is mentioned the fruit véz., liberation by, 
gradual stages, as characterised by identification with Brahman 
the cause, as well as Brahman, the effect, in.the form of the 
Moon and the Sun, This fruit is reaped by one ‘who devotes 
himself to such a Yogin, all Snorifice from end to end, 
«This is the immortal Agnihotra-Sacrifice, he.who thus know~ 
“ ing passes off in the Utéardyang attains to the glory of the 
“gods and becomes one with the Sun; he who passes off in the 
“ Dakshindyana attains to the glory of the pitarak and becomes 
* # one with the Moon, resides in the regions of the moon ; the 
*« Inower of Brakman understanding this secret of the sun and 





* A portioular form of oblation with specified mantrdnt; spe S'rauita- 
paddrtha-Nu vachana page 287 No, 187, The Pravargya is also & parti~ 
gular form $f offering with particular mantrdyt. -#Se0, idem. P, 281 
No. ‘86. ‘5 

+ It is the bath takon at the conolusion of « Sao ifio? lb in nitpnoned 

« 40 be yory holy, 7 
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“the moon is mastor of ovorything t-eho thus gains tho glory 
“ of Brahman, ho docs indeed gain it, Thus says the Upenishad.” 
The whole lifo of tho Yogin up to decay, wud death is one 
continuons Agni-hotra-Suorifico spokon af intho Veda, ending + 
with the yoarly Sacrifice there mentioned, Ile who thus 
dovotes himself to the Yogin bocomes identiflod with tlt 
sun or the moon, from tho strength of his faithful resolve, 
Tf his faith is anyhow loss fervid he gaina somo world equal 
to his own qnd having thon oxperiouced the favour of tho 
aun and the moon, he rigos further to the world of truth and 
acquires the glory of tho‘fowr-faced Brakmd, Toying gainod 
gnosis up,to full realization, While in that sphere, ho gains 
the glory of Brahman, all being, thought and bliss ; in other 
words ‘fins Katvalya, Tho'words ‘Thus ays the Upauishad 
indicate the conclusion of the argumott in behalf of the truth 

. Yevonled as also of tho toxt troating of thal truth. ‘Thus is 
establishod the second aim of Jivanmyhti viz, bho pectic of 
Tapas. . 

Tho third aim of Jivanmuhii is Universal Love, Tho Yogin 
being all contred within and dotached from all extornal intor 
course, 20 one whether informed ov uninformad, ever thinks 
angthing against him, ‘his ‘thinking against him’ is of 
two kinds; dispute and consure, ‘Tho ascatio boing ever boyond 
angor wd tho rest, tho uninformed can over find cause for 
dispute with him, Tt has boon said +—~ 


_ “Return not angor for angor, wish him woll who menacos 
Z evil, pat up with all’scaudal wiiatver, disploase no 
* ona,” 


Tt may hore be iaettnns ronunelation-of-the-accomplished, 
is anterior to Jévanmuleti, realization of gnosis is wuntorior 
even to that renunciation, aud remunoration-of-tho-seokar is 
antorior again to gnosis }—-how thon iy it possible to proach 
absonce of angevaend similar virtnos at this stage? ‘This is 
tene ; and it is becanse of this Unt thore i ig not even so much 
ay a shadow of finger and the like in tho Jivanmuleia, Te 
anger, and tho rest’ are not found in ronnuciation-of-the- ' 
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seoker, much less oguid they be present in gnosis, not ab all 
in renunciation-of-the-accomplished, and least of all in 
» Jivanmulti, Henee no man of the world (the uninformed) 
. gan ever find canse to quarrel with the ascetic. Nor is there 
** possibility of the second king of adverse thinking oz, scandal ; 
for, it is not possible to attach scandal to any particular 

* indiyidual., It has been said :— 


“ Who knows not being ornon-being, ignorance or learn- 
“ing, character or no-character—He alone is the true 
« ascetic,” 


‘Being or non-being’ refer to high br low birth. Even 
» 48 to the ‘informed,’ what is it he would make ground of 
dispute with the Yogin? Whether the meaning and import 
of philosophic treatises ? or the asctie’s lifoas a Yogin? 
As to the first, the .Yogin never meddles with what may 
be taught in other views of life; the injnuction runs: 
“Know the one self alone, have nothing whatever to do 
with other words; ben ot deluded by words, it ia-all . 
* waste of breath.” Nor does he care to establish the 
position of ‘the philosophy he follows, before such as 
dispute it x" 


“Leave asitlo all books whatever after knowing the supreme 
“ Brahman, ovon like so inucli atraw after taking away 
“tho corn from it ;—nay, touch not hooks as if they 
“were so many fire-brands.” 


- When he looks even upon a disputant os part of himself 
* where is the room for desire of victory? Nor is it possible * 
that believers of whatever school, except materialists, having 
faith in the reality of liberation, will ever take exception to- 
* the Yogin and his ways. For, though the Jaina, the Buddha, - 
' the Vadéseshika, the Naiydyika, the S'aiva, the Vaishnava, 
tho S'atia, the’ Sdnkhya, the Yoga—all disagree as to the 
nature of liberation, they are unanimons in respect of Yama, 
Niyama, and the rest of Yoga as being the means to liberation. 


, 


* 
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Thus is the Vogin qu object of universal fuyour. Says Vosishthe 
with this in mind :— 


“Oh best of intellects? i in him specially enters the most 
“spotless guosis whose prosent life is but the last, 
“even aa poarls sock tho’ bamboo of ages’ growth, 
* Goodness, placability, friendliness, quit, freodom, 
“ |nowledge—all constantly repair to him as do woinen 
“into the intorior of the honse, Sweet with polighad 
“open conduct, he is ‘sought by all men, like 
“the aweot Inte, sanght after by tho door in a Povost, 
“ He is the liberated one who on account of the pup. 
“rome qniet*of his mind, ever remains as it were in a 
“kind of sleep though montally wide awake, who jn 
“ ever sought after by the wide like the moon full of 
“all the Kaldi.?* ; BT 

Also, ‘ 

“In him, all pence, do confide and Become calm all beings 
“whatever-—whebther cragl or docila—even ag in their 
“own mother, Themen of peaco stands above all— « 
“men of ponance, men of lomming, mod of religious 
“piety, nay even kings and potentales, or men of 
“ preat character and virtue.” t 


Thus is clearly mado ont tho third aim of Tivanmultim 
Dniversal love, \ 

Tho fourth and fifth objects viz, Destatiction of misery and * 
Gaining of Bliss, which consist respectively in Gnosis pnd 
supreme joy, are described in the fourth chapter speaking of * 
Brakmdnanda, An abstract is hero sot forth. Says the + 
S'ruti:— 
~ “Ifthe knows his self as the Self, what desire, what ‘object, 

“should burn his body in the fever of cave and anxioty.” * 


This ig anid toimply that all temporal avil is dostroyed, 


* There is a double entendr's on the word.- As to tho moon it moans 
‘digits, os to tho liboratod it means tho Gno aris and oor ning, 


» 
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in the knower. The Sra: ° “He never regrets he did not 
do good, ha erred or sinngd so, and 80,” speaks of the entire 
' phsence of that religious merit or demerit which is the couse 
“of connecting beings With the next world. The ‘ gaining 
of bliss’ is threefold : -the falflment of all desires, accom-~ 


_‘plishmont of everything, gaining. the _ supreme end, The 


second again‘is threefold : being the witness of all, being wh- 
affected with desive at any place or time, being the enjoyer of 
all enjoyments whatever, He who knows ‘Iam Brahman 
which is the witness in ‘all beings whatever from Iiranya- 
* gartha to the beingsof the lower material plane’ is necessarily 
the witness of all even as he is the witness of hig own being. 


The S’ruti says to the same effect: “Ho enjoys all desires . 
Whatever with Brahman, the witness of alli? ‘The ‘being. 


unaffected with desire’ for the enjoyments seen in the world 
is called ‘fulfilment of all desires’; 3 and this is confirmed in the 
knower of the Essence perceiving evil under every godd got 
up as such by the world. ‘Hence has the S’ruéd laid particular 
stress on’the “Imower of the Veda above nll desires what- 
ever” while speaking of the degrees of bliss increasing a 
hundyedfold at every stage up to the Liranyagan bha, in the 
section on * Universul Empire’ Ho who hos gained selfs 
realization through Being, Thonght and Bliss as the essontial 
being of all things is necessarily the ‘ onjoyer ‘of all enjoys 
ments whatevor,’ Tence has it beon said in the Svutis “I 
am all food, I am all food; I am the enter, I am the 
eater.” . 


‘ Accomplishment of ovory' thing? ig thus set eforth in ue 
Smptd i— : 


* Revaling all content ia the nectar of gnosis, fully satis 
“fled in supreme fulfilment of every duty, there re. 
“ mains nothing for the Yogin to do; if anything re- 
“main, he must be just so many removes behind 00818. 
“He who is harmonised in self, who fds “fall blige in 
“Solf ond who is all conteitt in golf; hos no cal * 
“ duty to disturb him,” 
21 ‘ 
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Tho ‘gaining the suproma ond’ is Lins touched upoi in 
the Sruét:-— Shon, oh danalea.! haat, rowlized entire fonrloss. 
nessy” “TTence ho is the All;” “Tho Icnower of -Brahnda : 
becomes Brakman,”® ew 


Ib may bo asked these two * dostyndtion of misery? and tho 
‘ gaining of bliss’ go with gnosts, and onght wot to be set * 
down ag tho end of Jivanmukti, his howevor is nob correct ; 
for, all that is horo meant in rogard to these two is thoiy safe 
préservation, That is to say gnosis though produced even 
before Jivanmuhti becomes confirmed after it, gnd through + 
gnosis aro more firmly proserved the two in question, : 


Thus Tivamnaupeti having beon shown to havo those five endg . 
in view, it is pidin the Yogin edutred in the ecstacy of Jiran- 
mukti is superior to the drower yot in’ tho, world, ‘his ia 
rendored‘clour in a dialogue betwoon Rima and Vasishtha, 


Roma Oh Lord | the best of beings { Toll me which of 
“the two is bottor than the other: ho who is over at 
+ © 108b, though mixing in tho" world, even like ono 
“awakened from a prolonged tranco, und ho who risos 

* to and remaing in trande in somo golitary corner, * 


Vasishtha + Tinnes is only Ghat internal oalm whiol 
“comos of looking upon this world and tho Gunde 
“which croato il, as oll nol-self, Having gainod this. 

€ pleasant calm within from tho vonviction ‘I haya . 
“yo touch with the objective’ tho Voyin may romain + 
“in the world or shut himself up in meditation, 
“Both, oh Rama! aro equally good if tho fire of 
“desire id ontirely cooled down within, for this 
internal culm is tho result of ondloss ponanco,” 


This, “howover, need not mislead, for tho point here is to - 
emphasize a necessity, for atter ‘destruction of Vdsand’ 
impli d by’Sinfernal calm’ It by no means followa that 
te, ‘dissolution of mind? which is tho noxt slogo is 
Rete to this, For, Vasishtha himself has sa 
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his meaning in farther, explaining this ‘intemal enlm’ by 
* destruction of desire *:-— 


“Internal calm listing been juss the ‘whole world 

+ “becomes cool and calm‘; to persons burning in the 

> “fire of interna] desives tho world .is one wholo- 
“ conflagration.” . 


It may still be pdinted’ont that the following passage 
places the ‘being i in the world’ above ‘solitary trance *+— 


“If the mind of the Yo ‘ogin sttting for ‘trance is distracted 
“with various desires, such’ effort is nothing, better 
“than a kind ef mad noting. But if the mind wore 
“all at peace though in. the midst of a mad tumult, 
“even such devil-dance will’ be equal to the best 
"+ &tyanee,” 


. 


This, however, is not correct ; for it is not meant to place 
Samadhi above vdsand,. The words may be explained -in this 
‘manner.’ Thongh trancg,.is superior to intercourse with the 
world, still if such trance were affected with any the slightest 
tingo of odsand, intercourse without Vasand would of course 
be far superior td such trance, It is in fact no Samddhi 
whatever, Whoro the man, in traice as well as the man of 

‘the world are both igdorant of gross and with ‘Vdsand, 
trance is of course better than intercourse with the world, on 
account ofits being such religions merit os exhalts to heaven, 
When both are fully initiated in gxosis and entirely ‘above 
all edsand, trance of the form of ‘dissolution of mind’ is 
better ag a strong protection of Jivanmukti which is absence 
of all vdsand. It is plain the Yogin is the best. ° 


- Thus it is clear that Fivanmaukti with its ave onde has 
everything to‘support it. ‘ : 
ane ofthe Fourth Chapter oh “The end of Sivan 
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CILAPTER V; 


Renunciation OFTEN CCONTLISIED. 


Henceforth Rénunciation-of-Lhe-accomplishod, os Veing 
“Jurgoly Lonefloial to Jévanmukti. This roimnelation has boon 
* described at length in tho’ Paramahamsopanishad, Tho plan 
hore adopted ia to quoto this Upanishad and explain it agit 
procesds : : oe 
“Now Na'vada’ approuched the Lord and asked - 
which is the path of those ascetics who are 
. “Parama-hamewh ? what is thelr condition 9” 


There fs mpparantly nothing here which can be impliod to 
proeedo this qnestion and the word ‘now? would ovidéntly 
appow to bo merely redundant; still we shonld not forget 
that the question horo vefors to Renpncirtion-of-the-nocom- 
- plished, and that therefore one mowing tho roal Hssonge and, 
being yot troubled with worldly distractions of all sorts, 
sooks naturally 40 find montal peaco in this kind of Ronunel- 
ation, Ifonco ,the word ‘now’ implies ‘that knowlodgo of 
the Bssenco must hava beon thoroughly acquired before ono 
has tho. right lo prppoand the “question under considera, 
tion, That a mero ‘ascetic’ or a moro,‘ Paramahamsa’ low 
nothing [o do with auch inquiry is, snggostod by coupling - 
tho two words together.‘ Tho moro ascabic having no glimpag 
of the Essence attachos himsolf lo such powers as oleirvoyance, 
flonting in tho sir; and othor ocenlt wonders.of tho samo kind 
and devotes himself, through various means beginning with 
contemplation and tho raat, to gain such powers, Thus ho 
swervettway from the real aim of existence, ‘The aphorism 
touching on ‘this has booh quoted boforo “hese wre obstawles 
in the way of Sdmadhi; tnd aro powers in’ mofnants of 
anspension."* ‘The more Parama-hamea, on tho othor hand, 
having fall reafization af the Bssonco, looks down upon auch 
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trash and content himself in the bliss of supreme rennnci- 
ation, It has been said }— 


«These powers thus’ shine .out of the self that is all 

* * oonsolousness, the knower feels not the léast tough 

“of curiosity for all this panorama of change and 
“wonder,” 


Being thus full: of renuneiation, he disregards injunctions 
and prohibitions, through éxcess of satisfaction in “the bliss of 
‘Brakman. +Té has been seid ¢ What means injunction or pro- 
hibition to one who walls the way transcending the .gundh.” , 
Gocd mon having faith i in injunctions and prolitbitions thts 
censnre such conduct:— 


“The oycle of strife and struggle will plage Brahman 
“in the mouth of all; none, oh Maitreya | will show 
“it in the act, being really intent on the “pleasures of 
“sox and stomach,” 


In one who is.an “ascotic’ as wellas a ‘Purama-hamsa’ 
none of these faults occur, The sxeellenoe of such a one is, 
also otherwise set forth in tho following Mialoguo, 


Rima: Ol revered sire! even then whet oxtraordinaty’ 
: “oxcallehee fg sean in tho Jivanmuhta full of pute 
“intollect and firm in the realization of salf? % 


“Vasistha:—* 'Themind of tho knower, Oh my dear} esha 
“itself mainly to any one thing, for he, all content 
*and'at pence, over rests himself in diman. Many are 
“those who perfortn such wonders as floating in the 
pir and the Iike,—the mdntrihitA, the tdnteihdh, the 
ye practitioners of severo penance ; in this there cer-. 

- thinly ia nothing oxtuaordianry, A very thin parti- 
* tion divides eostacy front madness, for tr the former 
«the mind having lost all faith is quite clear of every 
“tinge of attachment, Of the knoweg ofthe Thing, 
“all oolitont, on the absolute dissppostSnde of the be« 
 ginningless illusion of the virele of birth, ind death, 
*and having a form withogt zoe and magnitude, this | 
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-tqlone ta the charaotovistic’ sign : that rasalin, miger, 
“sorrow, dosize, avarioo, calamity'all grow daily attent 
“ated into imperceptible thinyoss.” : 


iis then it is proposed to ingnire after tho ‘path’ and 
‘ ‘Sondition’ of.thosa who aré free fiom both tho above mention 
. ad faults, ‘Path’ refers to oxternal appearance, speech, qnd 

. the like; ‘Condition’ to the internal poage. consaquedit .on 
cessation of. mental activity, The four-faced * Lord’ proceeds 

to answor the quostion thus propounded, in tho. words which 
follow, Thon is oxtolled the said “path? with the object af 
, confirming tho qnostionar’s faith: — 


“This path of the parama-hamea ig vory ditions 
“in thia world; it 1a not at’all common,” 


"That is ‘to soy tho path about which tho i inquirer.is anxious 
to kiow. ‘lio word ‘this’ refors” to’ tho. path about to- bg 
desoribed in the part that-follows ; it consists of covering oto, 
for the body, being the absoluta ‘principal “path? necossnry 
for. living out the present lifo in a-manner to make it. weefhl 
by supreme benevolence. This path is ¢ vory difftenlt? beaauad: 
tendnoiation of that oxtrame degroo ta not met with in -tho 
world. But ‘this does not ‘imply thet this path: is impossi~ 
ble; and with this in mind tho Lord modifies his opinion ‘ir 


* “the words”. it is nok at all common’, [the ahango of 


‘termination in the sanaltvit Word for ‘common’ ia a grommivtte, 
enl licerisy ‘allowed.to. Vedio: toxta,] Bivon. thon, df this. path 
wore really so very difficult it is nscloss to strive: towards that, 
‘end, ‘Tho Upanishad proceeds to show ‘tho ohjeot as woll. as 

ibility of gaining the ‘ Path;— i : 

f£ there be only One.( who Kas found the 

“path )-he alone is always in the ever Holy, 

“he is the Veda-purusha thus say” these: who 






‘ow: of *théusands widenvoine to goin: it tho Dad, aid of the 
econaplis that 80 ondénvonr few know. miy rea) 
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Tn ‘aot ; = the argument itiown'l in ‘this v varse “6f tie: 
_ Bhagvpdgita, it goes without saying: thet: any. singlo Parama- 
‘ hamsa found anywhere is ‘really the one'who -is.* always in 
“the ever Holy” viz, .Paramdiman, fox thie S’ruti describes 
dtman “in the: wokds: “the  Aéman, above all sin.” The ‘ivord, 
‘alone’ excludes those wlio are mere ascetics or mere Par ma 
hamsdl:. from thoseimplied in the text. The first knows ‘nob 
‘thé: © ever Holy ;” the second, though knowing, runs’ ‘after 
the ‘objective, having, no’ internal’ peace, and rests’ not in 
Brakman.’ + Veda-prrusha’ mearis the per sha shown in the: 
Veda... “Those who know’ -are persoris well versed in that 
science which brings realization of Brakmap ‘accompanied 
-~ With mental pence. All men regard the dscetic paramarhamea 
as boing i in Brahman ; butthe said + knowers,’ not contént with 
- this, look upon‘him as Brahman itself. Says the & Syutir— 
. © He who, stands centred entirely in him-Self, taking no: 
2 @ >. heed of perception or: no-peroaption ig not simply a 
“ inower of Brakman but Bridinan itself? © 
Hone: thare is no room to doubt ‘the object of stich. res * 
os nonoiation. * 
“The Lord proceeds to eal ‘he heliig « always in the 
-aver Holy” and boing the Fede-purusha” -and thus replies 
to. the question-about the Papamakamso’s ‘ ‘condition’: —_ 


“The great being has his mind ever’ centred in: 
“me, and in ‘consequence T manifest: sides 
“always'in him.” ¢ 
The ascetic Parana-humsa being at the.top of then ‘entitled 
"to the petformisines of vedic rites and ceremonies -is justly’, 
- called. -‘ thé great, being” This - great being (mahdiman) 
always Ieops his mind absorbed i in-me, for, all: mental fones. 
» tions connected with tha world ‘and its intercourse are inchis 
~onaeontixely. suspended by. ‘ practice and non-attachmeht,’ « 
Tt being so, the Lord PrajApati speaks of himself as J Brahman 
“apoleeni -of:in philosophic tientises, for, ho, having acquired com.’ 
plete: solf-realization, can; hardly, think Of: nahman 1s. vpart 
“from: himeelf”. Pane it is oat, he-. eae “his” mind is over: 
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controd in mo!. And because ho is so. controd, the Gord says: 
ho too‘always~‘ mainfosts }imsolf in him,’ not in others bound, 
up in-ignoranco, for thoy aro as yo under tho spell of vidya, 
The Lord manifests himself not even in snoh knowors 6f the’ 
Essence as aro not real ascotios, for, thoir waind ds sonpatdnty 
ooaupiod with activity tending to tho ‘ohjootivo, 


Henoeforth i ig described the ‘Path’ which Narada: wanted, i 
lnow at the boginning:—, * i 
“He should give. up wite, children, relatives, 
“friends and the rest along with the tuft.of. 
“hair on his head, the sacred thread round 

“his trunk, and the study of the Veda, all 

“ ceremonial worship of every desoription, 
“nay even the whole universe, and ‘should 

“' “petake himself to a- mere rag, a bamboo: 
“gtiok, and a‘small. covering: simply to keep 

' “life and body together for ite natural ternt 
“and thus to. db good to the world at large." 

This is addressed to that householder who, from the fegults 

~ of prat good Karna, addresses himself to ‘study, sontomplation, 
aud ‘assimilation; without talking: on: formal ronaneiationsof 
theseekor, on account of responsibilities ‘growing tipon him: 


from relations stich’ ag mothor, fathor and’ tho like and oven 


thus-ffhdg tho Msséned to his entire éatisfaotion, Such 9 ond: 
- feels distracted with the thousand ‘and-ono forma of temporal, 
and spiritual activities which. utake ao many anlls on hid 
“attention while he is a houscholdor, and. he . naturally. 
“dgsives. for reat ip the condition of” renunciation peculiar to: 
“the. eae gotmplished.’ ‘Tho aboveris obviously addvossod to ono 
dn this 001 ion stfor, there i is no possibility of s wito, children, 









“Renanciation-of- tho-seeleox’ desires 7) take on 
nol ee eeesegiae 
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scribed for it, v%,, the saying of the Praisha* and: the rest, or 
whether it consists in ordinarily abstaining from the world 

"like keeping away from an infected town or like giving up 
awarn out cloth? The first is not obviously possible, for, the . 
accouiplished knower of. the Essence cainot relate himsolf 
to any action whatever and can not therefore address himself 
to. ceremonies. by formal injunctions and prohibitions,, Soya 
thie Smotis — ; 

6 Regaling all content in the nectar of Guosés, fully satan 
“fied in supreme fulfilmenf. of every duty, there -re« 
“mains: nothing for the Yogin to do; if any: thing 

. “remain he must be just so many removes behind 
"os & Gnosis.” 

Nor will the second alternative do, for : we hear of the tg, 

the stick and other i insignia of the order, 


« This is no diffleulty, for, this renunciation has. adual ici Oy 


‘like what. is known. as tha, Pradipatti-Karma,’ To explain, ° 
“In the sacrifice called the Jyotishthoma the worshipper haying 
taken the vow is, for the time, not allowed to scratch. his 
body. dircotly: with the hand, but with the small horn ofa 
black antelope; for, if the faithful should:soratch’ with: the 
hand. he avould have children affected with itches, it being 
anid's tho faithful should be as. i£ uncovered ; whence: tho. 
horn of a black antelope should be used. * Now this horn. | 
being no longer’ of use at the end of the vow and being also 
inconyeniont to carty about, has of. course to be: given up. 
This giving up, with the form peculiar: to it, is spoken of 
in the Veda where it. is-eiljoined : the prize-money being distri- 
buted to, the priests the horn may be thrown away ins part. of 
the sacrificial ground nepr the altar. This is called Prati- 
patti-Karma, ‘and it is spiritual as well as temporal. Similar-. 
“ly -Renuhclation-of-the-seeker:-is- of two, kinds... Tt ‘is’ not 
proper to allege that the: knower of the Bagenge i éntirely - 
free fvom all active relation ‘whatever. -Though the ignorance 
aglviah ascribed this action to “pure ‘conacionsness is: laid at 


ons * See Foot-noto page rae 
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rest by gnosis, ouca for all, il is impossible to think 
that tho natural activity of tho accident which makes _ 
the internal sonso (mind) and which is full of « thousand 
activities of various kinds, oan ever come to & slaud-still, while 
it yet continnos to oxist as such. Nor shonld it be supposed 
that thas wo shall be arguing against the vorse just quoted t 
“yegaling all contont” olc,; for, though gnosis has beon 
gained, there is no contentmont from want of ponce, and 
consequently there can bo no ‘suprome fullilment of every 
duly? there evidently remaining the duty of establishing the 
mind in porfect yest and ‘poaco, Ib may again be asked if 
thus tho Knower wore to obey formal injunctions, ho wonld, 
of conrge, lay by that nnseon store (of Karna onllod Lhe 
by the Mimdnsatdh) which would necessarily relate hin to 
future birth, Bub this need not beso; for, that ‘unseon 
store’ having spent ilself out on somothing tungibly presout 
evan herve 22, tho doing away with what stands in the way’ 
of.mental peace, there remains no logical nocessity to imagine 
un unseon future effect for this unseen canso. Jor, if thet 
were logic, even ‘study, contemplation, and agsimilution ’ 
which do way with what stands in the way of rowlizution of 
Brahman will be supposed to lead to fulrre birth, Thus, 
therefore, thore being uo objection in obeying formal Vadis 
injunctions, the, housholdor who hay already accomplished 
gnosis may, liko ono who as yet seeks grosés, take up renin 
giation with such formal coromonios as tho Wdndi~srdddha,* 


inet ee 





* The offoring of oblations to tho manoa of tho auoeatora on ogcaglona 
of foy—oaposially when a son is about to bo born, or is about to bo 
Anitintod into that sanctum passing through which he booomos a § twice: 
horn? and gaing tho right of continuing tholino by offering suoh oblations 
in thne to come, ‘Tho ocdasion of formal sainydsc (: ommoiation) is ono off 
highoat joy in tho family, for its offlenoy oxtonda up to roligving oven 
tho manos of all the anoostors from tho bondage of thoir poouliar oxtes 
tonca and plaog thom within enay ronoh of flnal Liboration, ¢ Taking up 
renunciation ? is, perhaps awkward English, bub tho importance abtachod 
to vantnointion which is a distinel atago in lifo with dutios poonlfar to 
{and ts bost oxprossed by that awkward plitaso corresponding tq one’s 
tilang up « responsible offico, : 
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kooping fasjs, vigils, and the like, Thongh the édddia spoken 
of is not distinctly enjoined preliminary to taking up rentuciax 
tion-of-the-Acaomplished still this renunejation being only 
another moveadvanced form of rennnoiation-of-the-Seeker mnst 
follow tho vules of its original, This follows oven from the 
analogy of the agnishthoma sacrifice, the type of tho atirtira 
and othor saorifices which therefore follow the rules of tholv 
original, Thus therefore even this renunolation-of-Lhe-accom« 
plished should be done like the other ronunciation with reciting 
the Pratsha ote. and giving up “ wife, children ” and the rest 
. spoken of in the text, . 

The words ‘and the rest’ put after wife, children, relatives, 
friends, refer to servants, animals, houses, fields, and all other 
temporal goods. The word ‘and’ before ‘the study of the Veda’ 
creates a kind of syntactical hiatus which has the object of 
implying that even those things should bo given up which are 
of use in understanding and applying the Voda, oz., grammar, 
logic, the Epics, the Purdyas and the like, The giving up of 
poetry, drama and light literature of kinds which con- 
duces only to temporary relief of montal strain caused 
by artificial curiosity and excitement, goos without saying, 
‘All cervomonial worship of every description’ refers to all 
Karma whatever; spiritual, temporal, constant, occasional 
prohibited, propitiatory and the like. Giving up ‘children’ 
and the rest implies the giving up of every temporal good; 
giving up ‘all covemonial worship of every description’ implies 
the giving up of the hope of enjoyment in the next would,— 
hope which acts as a strongly distractive cause. Giving ap the 
‘whole universe’ means giving np that devotional worship of 
ther Virdé which has mastery over the wholo universe as its 
fenit, The word ‘even? suggests abandonmont of devotion 
to the Jiranyagurdhe which leads to mastery over the plano 
of the Steurdtngin ;as also of “study” and the rest conducing 
to vealization of the Bssence. Ho should gjveeup all that 
tends to happiness in this world or the next, beginning with 
wife, children and the rest and ending with devotion ‘to the 
LTivanyagartha, This is done by reciting the formula called 
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‘Pratshe, The venonneer shonld- thei koe only tho tg 
oto, With hime: Thd word ‘and’ heforo ‘a amall. coverlig? 
implies: that: ho may- batts Wooden shoes cto, for nao Raya 
tlio Bmp UE tonne ‘ 
: WP spo tags, 2 cloth, a covering to ward off cold, aud woodlein 
.: . “shoos, these he hay kop; nothing bosides,” 
fsx cp Tho § use suggested in the words ‘keop life and‘body to» 
~‘gothor,! conalsts In conecaling tho secret parts under tho rag, 
in keeping, away. animals and vonomous roptilos with the, 
bamboo-stick, in providing against cold with tho covoring, 
and in ooping afay from conteot with unclean, spots on 
~ the way by moving in tha waodon shoes impliod by the word, 
‘and, ho doing ‘good to tho. world: at largo’ consista. in 
anabling’ people. to, ugnire good Karima hy offoring propor 
silutation , food cto, to the sannyasin rocognisod by the insignia 
of his andes; wie. the bamboo-stick and tho rest, ‘This algo , 
_ dmpliog that the sannydain shonld attond to auch, conduct aa is’ 
proper to tho station ho bolongs to and is acon to be propor, 
from similar conduct in others in the samo line, 

Ibis further: said with the vidw of snggosting. that tho 
adopting, of thd rng ote, for uso is not a necessary injtinction, 
but a convenient ayrangemont only: 

“ And this is not necessary.” 

“That tho Paramakamea should tuke.tp the ‘rag? and: tho 
post is no neoossary Injunotion, tt is only o contingont or con} 
yonient suggestion, ‘This and the bamboo-atick in particular, 
y necessary.in the cago of ono who is-only in’ tho 
t  Ronnneiation-of-the-Seekar. Parting witli tho 


wos 














5 never go without the stiok oxen ee apace 
iy safe isles ‘the ~ ‘an, Brow. files off the 





a for this. ‘eb: is spoken at i in “the ampti : 
Sob a: Tnndred ‘Praavtai x. (Blo mnat do 
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a himdied on pasting from. the stick.” ..The text proceeds 


_.to explain the ‘necessary condition "of the poramahamsa in: 


“the following qnestion ond answer i— aoe 


«Nhat is then ‘nogessary?’ only this: ‘no stiok 
“no tuft of hain nthe hgad, no sacred thread 





“no oovering,’—the Paramahamsa goes about : 


“Cas he: likes ); us 


: is one “in Renthsintion-of-the-Sebor has absence ofthe 


tuft of hair. and the “sacred. thread necessarily enjoined to 
him, ‘so. is absence of stick and covering a necessary. character 


of the trae ascetic ; for, otherwise the mind: being distracted « 


with thoughts about the preservation ot obtaining. of the. 
bamboo-stick and the covering, will never find that yoga which 


consists’ in supprossion of tratsformations of the thinking 


principle.” This is not good, for, as the vale has it, “the bride 
is nover espoused ‘at-the cost of the bridegroom’s life,” . The 
toxt adds by way of suggesting in answer to the doubt how 
ho should manage ou occasions of. cold ate, 


* Neithor heat nor cold, neither pleasure nor pain, 
“neither respeot nor rebuff;—he is above all 


“the six (conditions), 2 


The asootio with-his mind ‘entirely atispended fora. action 
knows no cold, for, ho docs not fool it, As a child engaged 
in play feels no cold. even :on a winter. morning thongh ail 
uncovered, so does the ascotic.engrossed. in the supreme Self 
know no cold whatever. . :Tho abserica of. the: feeling of. heat 
in the. hot soason may. be similarly explaitied. So also the 
‘qbsenea ‘of all fecling for the downpour of rain on his: body 
in tho rainy season. © Since he feels neither ‘cold nov. heat’ it 
; goos without saying that ho. knows nob. ploasnre or ~pain ” 
coming of thesa,two sonrees, : Cold - “prodiices pleasurable: sens 
.tions:in the hot season and heat in. tho cold seasqn.:* Respect” 
refers to the reception and: gendral wamth of feeling: showed 


“py others j < “Rebuilt? refers tothe coldness shawn by others, 


When ‘pho ascstio: has.--none beside himself. Ay BSG: whole 


. 


174 


untyorse there is no room for “rogpact or rebuff,” The ab 
sonce of “espaol or robuil” rofors also Lo tho absence af al 
the pairs of Likes and dislikes for frtands and onemiaa ota 
Tho'six conditions’ are hanger and thirst, griof and sala 
ston; decay anddeath, These three pairs bolong respeatively 
to the vital breath, the mjnd, and the body, and as the ascollo, 
one with the Salf, knows nove of these, thereis nothing impra 
porin hia transconding tho “six conditions,” Tt wtay altill’he 
doubted, all this may be possible ih tho condition of trance, haw 
can distraction coming of scandal and tho like bo kept off 
from the ascetic duying moments of break ? Ut has beon said 
with this in mind s— 


“Hoe has given up scandal, pride, rivalry, sdlf- 
“praise, self-assertion, desire, revenge, plea- 
“gure, pain, passion, anger, avarice, per- 
“verseness, joy, jealousy, egoism and the 
“like,” 


“Scandal” is tho attributing of ovil to anyono by others. 
“Pride” consists in the focling of one’s superiority over 
othors, “Rivalry” is tho dosive to oqual others in loarning, 
wonlth ote, “Selfpraiso” consists in declaring one's spiri+ 
tual (or other) porformances before othors, “ Solf-nagertion ” 
oxprosges itsolf in supprossing or awing othora for ono’s be» 
nefit, * Desivo” is grood of woullhand chattel. “Rovengo” 
is barning dosire for the dostrnction of one’s foos, “ Pleasure” 
comes of fulfilmont of somo dosire or tho happouing of 
something agreeable, “Pain” is the opposite of ploasure. 
“Passion” is desire for tho company of women, “ Anger” 
is the excitement of fooling born of intorruptod desire, 
“ Avarico” manifosts itself in the pain ono foals on parting 
with wealth, ‘ Poryersoncss” rofors to perverseness of intl 
lect such as is seonin those attached to things not ronlly good, 
talllng thom: to,bo good and vice versa, “Ji oy” is that feeling 
whioh is indicative of mental pleasure, and ig also conducive 
ta.the increase of that plonsure, “Joalonsy” is that which 
views ayen morits in the opposite light, “ Ugoism ” ig mistdle 
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ing the body senses and the like for the real ‘ ego. * The words 
“and the like” refer to the feeling of possession, goodness, 

” ote, in personal objects and belongings, It is moant that thes 
ascetic gives up the things enumerated in the text as also their 
opposites viz., praise, humility, etc. The point is thathe should 
giye up all those, and stand above all, having got himself rid 
of all odsand in tho manner prescribed before. 


The text proceads to reply to the question how, while~ the 
body yot exists, could'it be possible to give it up. 


“Qne’s body is looked upon as if it were dead, 
“inasmuch as ithas already been separated.” 


* Phat body which at first belonged to him is now looked np» 

on by the ascetic as dead, because it has. been shown to be 
other than that consciousness which is his real Self. Asa 
religious person holds himself aloof from a dead body and 
looks at it only from a distwnce lest its touch might ' pollute 
lum, so does the ascetic always look upon his body as apart 
from, his real self, all conscjousness; and this he does with all 
possible care lest auy confusion should lead to the sense of 
fulso identification of tho two (body and self), ‘The reason 
for this is that tt has already been scparated 3” it haa beon 
shown to be othor than Self, by the teacher's explanations, by 
the word of holy Sertpture, and by personal solfexperience. 
The meaning ts that it is possible to cease slander and censure 
by idoking upon the body as upon a carcass, it beittg quite 
void of consciousness. Confusion ag to points of the compass 
of though dispelled with the vise of the sun, may possibly 
aviso at some future time; similarly on doubt ete, arising 
to create confusion of body aud consciousness, censure and 
the vest muy possibly give pain, It has been further said 
with thisgn mind :— 


“He is constantly free fromthe oauseot dowbt, 

“ false knowledge and illusion,” 
« Doubt” is tho thought Whether Aman 1s doey and suffers 
or‘pr not?‘ Halso knowledge’ is knowlodgo that the body is the 
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self. Both those refor to the doer ; the ‘illnsion ’ horo voforred, 
tohas connection with objects of enjoyment, aud this iusion is 
»manifold as oxplained in that vorso of the Bhagvad-Gitd which 
says “give up all imaginings” ote, The cause of this ilasion 
Ve, Ignorance, is fourfold : “ Tgnorance ( avidyd) is taking the 
non-otornal, impure, evil and non-déman, bo bo otornal, ,pryey 
good and déman "says anaphorism* of Patanjali, ‘Lhe first 
isbelioving mountains, streams, and the like which aro in. 
permancnt, to bo pormanent ; the second consists in mistaking 
for quile puro the impure body of wife, child und tho like ; the 
third arises from regarding husbandry, commerce, ant the like 
ag good though they are really all evil; the fourth is taking the 
body of wife child and the rest which is only subordinate to self 
and ontirely filso, to be one’s veal self Crom confounding the phy+ 
sical sheath (of food) with the self beyond it, ‘he canse of these 
viz, ‘doubt? and thorest, is ignorance and improssions born of 
ignorance which cover the essence of tho Unit—Brakman. Whig 
ignorance of the Paramahamsa~ascetic is destroyed with knows 
ledge of tho import of the gaat Texts; aud i improssiong of igno- 
rauce ave done away with by tho practice of J’oga. Ln the con 
fusion about points of the compass jnst reforrod to by way of 
illustration, there is possibjlity of its repotition because, Lhough 
the original causo is removed, improssions born of that enna 
havo nob becn domolishod, Tn tho onso of tho (Paramahamea 
whois an ) dscotic both theso causes of illusion having beon nid 
at rant, leroia no posalbility of ‘doubt’ and its accompaut 
ments, Oousidering, therefore, tho impossibility of a return 
of dowbt and the rest, it has boon wellsaid that tho nacétio ix 
“goustantly free” from those canses, ‘his destrnation of the 
causes of “ doubtete,” is “ constant” inasmuch ag this destruc 
tion of ignorance and Its impressions can never be undone aftor 
itig once accomplished. ‘Lhe text farther refors to tho causo 
of this destruction being ‘constant’ i— 


“fe ig Permanently enlightened in It,” 
Thopronotn ‘It? refers to that woll-known supreme Aman 
* Oh. TL Aph V 
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which is the one object of all the Upanishads, This ascetic is 
for ever nwakein the light of this supreme Atman. For, it is 
only the ascetic who, bearing in mind the text : “The patient 
Brahmana having known It should harmonise himself in the 
Self, he should not be deluded away by words ; itis mere waste 
of breath ;” gets over all mental destruction with the force of 
* Yoga, and acquires “harmony in the Self’. ‘hus this * en- 
lightenmont ” being permanent and etegnal, the destruction of 
ignorance andits impressions which must disappear with the 
light of this knowledge, is bound to be equally permanent and 
eternal. 


The text then proceeds to distinguish this supreme Atman, 
, thus revealed, from the personal Creator of the logicians :— 


“And this is mere harmony in the Self.” 


Brahman, the object of all Upanishad-teaching, is none 
other than one’s Self ; the Yogin gains conviction of theis truth 
andrestsa himself in peace and harmony. Next is described 
the naturo of the Illumination thus breaking upon the as- 
oetic :—~ 


“I am that oloud of thought—all peace, im. 
“moveable, one, all bliss ;—that 1s my highest 
“glory”. . 


Tho ascotic gains the conviction : Iam that Supreme Being, 
all ponco ; free from all distraction beginning with anger and 
the like; immoyeable from having no action whatever; above all 
distinction of like and unlike, ofpart and whole ; one uniform 
essange of oxistence, thought and bliss. This essential Brah- 
man is tho real“ glory,” the real form or nature of the Yogin, 
This has no relation with doing or suffering ; for, all doing and 
suffering is of illusion. 1t may beasked if pure bliss were the 
naturd@of Brahman andif the self within is nothing but this 
Brahman, how is it that we do not feel this native blissin this 
our prosent condition? This realization “of “piss is there. 
fore thus explained with illustration’by those who know, — 

23 , 
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“Battor, thotgh presont in every limb of the cow conduces 
“naught to her nourishment; it servea as tho boat 
“medicine to its producer on boing worked out into its 
“propor form, In tho samo manner, the highest of- 

“ falgont Lord, prosent in all boings, oven like the gid, 
“butter, is novor of any practical uso to them till pro. 
“perly realized through the force of devotion.” : 


JE toncher, father, brother dud others who stood in that rola 
tion to the ascatic in his previous slation of life, should, -boing 
thomsolves yot devoted to the path of action and being full of 
ignorant faith, try to unsettle his mind by upbraiding him for 
having givon up the tuftof hair, tho sacrod thread, the three 
daily adorations and thé like, he should prosontly sock satige , 
faction in the following conviction —~ 


“That is the tuft, That the throad,—tho adoration 
“consists in the destruction of all sense of 
“separateness from the knowledge of supreme 
“Atman as the only one unit.” 


‘That? roforg Lo Lhe knowledge of Brakamen sot forth in and 
attainable from the Upanishads 5 this ttsclf uow sorves tho 
purposo of all extornal marks auch as tho init and the thread 
and all oxternal forms of worship like the three adorations, 
otc. That heayon which is tho promisod rosnlt of all wor. 
ship and its forme such as tho tull, etc, ia nol beyond the 
reach of Brakmhan; for all objective happiness is nothing 
but a more particle of tho bliss. of Brahman; “The roal of 
beings live only by a particle of this blige." The déharvani- 
,Adh have this very iden in mind whon thoy say in the Brakmo-~ 
panishad " 


“The enlightened haying shorn his head clear of tho tuft 
“of hair should give up also that external ‘sign, the 
“sacred thread ; ho should hencoforward bind ‘himself 
"to that thread which is tho immntablo supreme 
“ Brahman, 1b is & thread inasmuch as it binds, 


on * Brhaddranyake, 
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“holds together; and this thrend is no doubt the 
“highest essence ; that Brémane who understands 
* this thread has entered into the inner secreb of the 
“ whole of the Veda. The thread on which hangs the 
“ whole of tho phenominal even like so many jewels 
son a string,—that the ascetic who understands yoga 
“and has seen the light, should wear about him. The 
* knower, firm ia the highest Voga, should cast away- 
‘the objective thread he wears, the living conscious 
“intellegence must find its place on the thread of 
“ Brahman. Having found that place nothing pollutes 
*thim, nothing makes him unholy—such is the power 
* of that thread of gnosis thus running within, Those 
“indeed are the true knowers of the thread, the true 
“ bearers of the sacrificial badge,* who have gnosis for 
“the tuft of hairon the head, gnosis for their ground 
“of faith, gnosis for the thread which gives title 
“to formal sacrifice. Gnosis indeed is the highest 
“aim of their life, for gnosis is all pure and holy. 
“He who has no other tuft of hair but the flame 
“of gnosis going out of him even like the up- 
“yising flame of fire is the true knower keeping 
“the necessary tuft over his head, not those who 
“wear the hair in any prescribed or beautiful form. 
“Such Brdhmandh and others as are entitled to 
“ certain religious rites prescribed in the Veda should 
“hear this thread alone, for, that is the real mark of 
“having got the right to perform the said rites. Ho is 
“said by the knowers of Brahman to be the whole 
“ Brahmana who wears the tuft as well as the thread 
“of gnosis and gnosis alono, This sacrificial thread is 
“the highest resort, the supreme step; the knower 
“should wear this thread; he is the real worshipper, 
“gay those who know.” 
* For, that thread is supposed te give the necessary ry apiritaal capacity 
to perform sacrifices ote, Beforo tho thread is formally given.no ono 
ogn perform any religious rites, 
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Thus itis plain the ascetic has got both tho ‘tuft? and 
tho ‘thread.’ So also the ‘ twilight-worship.’ Knowledge 
of the oneness of Paramdind spoken of in tho sdstram, 
and Jivdimd prosont ag the egaistic subject of all con- 
scious acts, bronght about from knowledge of the senso 
of tho gron§ ‘oxt, domolishes the whole: of that sonse. 
of soparatoness which is born of illusion, ‘The impossibility 
of the rise of this illusion again, is the pecnliar morit 
of this demolishion thus accomplished. his direct convie« 
tion of the one-ness of tho two-- soul and supremo soul— is 
brought abont at the point where tho two fuse, so Lo apeak, 
into cach other; and this is the real iwilight-worship* which 
the Veda assigns to the time when day and night mept, 
togother. It being 90, the blind devotees of faith will nover 
be able to move tho ascetic in any manner. 


Thus is answered the question “which is the path” in the 
words boginning with “ Ho should givo up wife childron” otc, 
The question “what is their condition” is answored in the 
words “ what is thon nacessary ote.;” and this ia farther ampli. 
fiod in the words ‘Ife is constantly freo from ete.” ‘Lhe toxt 
now proceeds to sum up and finish tha subject thus 


“Having given wp all desire he is centred in the 
“highest Unit,” ‘ 


Anger, avarice, and tho like spring from dosivo ; dosire 
being given up allsuch faults of tho mind digapponr, Tho 
Véjasaneyinah say with this in mind: “It has been said this 





* Tho word is Sandy? which moans ¢a joint’ Ordinarily tho joint is 
plasod st tho boginning and ond of day whon ‘night joins wth day. 
‘This is the momont of twllight-worship, Rdja-yoga {ntorprots 16 10 monn 
the point whore tho individual soul morgos into tho suprome soul and 
ononoss is roalized. Hatha-yoga also has its own intorprolation Gt Sandhya. 
The fusion of, tha Idé and Pingald— tho sun- ant moon= bronths in 
the Sushumnd wh'n both flow togothor, is tho xoal point of all formal 
twilightworship and, true onough, such fusion doos take plaoo at both 
the twilights and at midday and midnight. 
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purusha ig oll desire.” The mind of the yogin freed from 
desire rests uninterruptedly in the Unit. , 


* It may here be considered such Sannydsinak os have not 
yet been able to give up the vdsand of carrying out Vedic 
injunctions ond therefore go about with the prescribed stick 
im hand,—those Sannydsinah who are only ‘seekers,’ do not 
respect the Paramahamsa carrying nosprescribed stick, like 
them. It has been said with the view of answering this 
doubt :— ‘ 


“Ho is called the bearer of one stick (Ehkadandin ) who 
“ hears the trae stick of gnosis ; the bearer of the wooden 
“stick is boand to hope and desire, he is void of all 
“tyne gnosis, He who is void of the virtues, forbear- 
“ance, knowledge, renunciation, self-control and the 
“like finds his plade in the most terrible hell called 
“ Raurava, He who lives only for alms is the sinner 
“ violating the vow of the real Sannydsin.” 


This differenco will make it clear who is the real Parama~ 
hamsa. The ‘one stick’ which the Paramahamsa bears is 
of two kinds: spiritual and physical, just as much as the 
‘three sticks’ of a Tridandin truly consist of vocal, mental, 
corporoal,* These threo are thas described by Manu. 


“Restraint (dada) of speech, restraint of mind, restraint 
“of act,—he who carries these three firmly in his 
“intollect is the real Zridandin. Having controlled 
himself with these three in his relations to all beings 
“avhatover and having controlled all desire and angor, 
_ “he finds the highest bliss possible.” 


Tho nature of these is thus described by Daksha :— 


“Restraint of dpeoch, restraint of mind, restraint of acty— 
“he who carries theso threo firmly abont him is the 





* That is to say the word danda which menus ¢ stick? as woll as ¢ro- 
strains? is mado to moan yostraint of speech, rexffainé of mind, re- 
straint of body ;—those are tho threo sticks ordained aa the mark of, 
an ordinary Sannydsin, 
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“pent Zridandin. The first consists in silenca, the 
“third in absence of desire, the second comes about 
* from tho practice of Prdézdydma.” ' 


Another Smréi explains “Tostraint of ach” by * moderation 
in diot.” Theso marke of the Zrédendin are found in the 
Paramahamsa also, Says Bildinolis “— 


«The ascctic-Paramakansa is tho one belonging to the 
“fourth ordor spoken of in tho Veda; ho is bound 
“by all observance aud forbearance, he is the dri. 
“ dandin, tho form of Vishnu incarnate 


It boing so, as silonco and others are considored to be each 
a, danda in consequonce of its being usofal in restraint’ of 


‘gpeesh, ets, just ac should gzasis which deatvays ignorance 


atid its affects bo looked upon as a danda, We is tho real 
Lhadandi, the veal Paramahamsa who carries tho danda 
of pure gnosis, It may some time happen that this spiritual 
danda might escape the mind for a moment in consequence 
of some distraction ; it is therefore that ils opposile—the 
physical stick-—is mentioned side by sido with it to 
procludo, as it were by association, the chance of ‘this trick of 
momory, Ie who nol knowing this ossentint timth of tho 
Veda should delndo himself into the belief that ho has gained 
the end of oxistence hy tho sinple change of dress which 
sannyfsq enforcos, and thus gocarbout with a wooden stick in 
hand, finds his place in tho most torvible hell called Rasnave ; 
for, a variety of ills continue to oppress his mind, ‘Tho roagon 
is obvions, Secing that one is clad in tho garb of a Paramna- 
hamsa poople invito him, as in duly hound, for a meal at thoir 
house, This fellow being desirous of satisfying the palate 
makog no distinction as to what he shonld take and what he 
should not take, and thos gathers sin through ignorance, . 
* Pollution toushes ad tho sannyusin through fool”; “Tako 
of all the fear parndh” ;—théso and similar toxts from the 
Smrti_ refer “to the a knowor alone, The one under cone 
sideration is an ignoramus and must desorve hell, It ig be« 
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cause of this distinction that Mann presorthes the mae abont 
alins to ignorant sannyasinah —~ ‘i 


“Nover obtain slins by telling fortune or interpreting 

“signs, by astrology or medicine, or by teaching gram-~ 

“mar and logic. Go about.for alms but once, never 

. * be attached to any form, for, the ascetic attached to 
“alms becomes easily attached to objects.” 


As to the sannyasin who is the true knower, it has been 
said :—" . 


“The Paramahamsa may eat once or twice as he likes, he 
“should, by all means, keep up the flow of gnosis 

» , “within,” ’ 

Lt being 80, there is obvious difference botween the spiritnal 
stick and the wooden stick, the former being supertor to the 
Iatter, Bearing this in mind it must plainly follow that he 
alone who'carries the spiritual dando is the rue Paramahamsa, 


Let the knower have this spiritual danda alone ; no parti- 
cular emphasis be laid on the wooden danda ; but then the 
question arises how should the Paramahkamsa regulate him- 
self with xespoct to tho rest of his conduct ? The text prococds 
to-answor this 


“Qlad only in the cloth of the directions, above 
“all salutation, all ceremonies of the dead, 
“beyond praise or blame, he should become 
“the mendicant of mere chance. No invoca- 
“tion, no dismissal, no form, no meditation, 
“no devotion, no objects, no void, no separa- 
“tion, no union, no meum, no tuum, nothing 
“at gli—he has not even the place where 
“torest. He should never touch gold eto, 
“he should never look at the world.” 

® 


What the Smrti lays down in ;— 
“Above the knoes and below the naval should he wear one - 
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* niece. of cloth and keop snothor for the upper part of 
“tho body, ‘Thus should ho go shout for alms ;” 


refors to suchas avenot Yoginad It is with this difforones ‘ 
in mind that St has beén said bofores he is not the rent sannyaain, 
And what has beon said in yot another Smytii— 


* 4 Ho who has been asannyasin from bofore and ts equal in 
all othor respects, to him might salutation bo mado, 
“and bo no one else ;” 


rofors to such 28 aro no*asceticss for ‘the Paranakansa 

has no salutation to make. HHonce has it beon said while 

dofining a Bréhmana “he is above praiso, beyond salute 

tion.” Being above “all ceremonios of the deal” refers to the 

absence of all duty in the Laramakamse for offering oblatiohs 

to ancestors at holy places like tho Gaya, throngh oxcoas of : 
ignorat faith: ho reference to “praido and blime” mado.’ 
before was meant to prevent any vexation froin. praise and. 
blame coming from othors. ‘Tho roferonce in this place is 

meant to show that the Paramahkansa himself gives no praisa: 
or blamo, Tho words “ho should becomo the mendicant of 

more. chanco’ refor to his boing: bound by uo particular 

resolve og to ordinary things, ‘Tho rosolvo about ‘worship. 
of God’ spoken of in tho Smpti +— 


“Going about for alma, tolling tho boads of the rosny, 
“cloanliness, bath, meditation, worship of God 
“theso six should alwaya bo attonded to ts invariably 
“as somo penal ordor of the rulor;” . 


‘relates only. to ono who is not yot a full ngectic, It has.. 
been said with this in mind “no invoontion ato.” Whe difforence 
between ‘ meditation’ and ‘devotion’ lies in tho former being 
limited to a short time and the latter to alltime As the 
ascetic: has no tomporal intercourse whatever of tho form of 
praise, blame and tho like, or as ho. hos no spiritual dutics 
of the form af worship and the like, so ho has nothing to do 

_ with the philosophy of ghosis consisting of discussions about 
the aenae: of words ‘gnd texts and the like ~ - 


eb 


: “tht forth of iibtedbci ‘ethioh 1b the “Witness off all; is 
the iplidd menning of the tet “Thou? ih the’ great text 
Tow att Thats” ‘Te plach sditte of the torts that form 
of consciousness which i is encased'in the. body. This; howeyer,. 

vis not'the: inipliedsenke, In its plain sense the torm is other 

» than the “That”. spolebof 4s oud with Itin the said’ text’; ” 
the stnte of méwm codnectéd with ali pot Of any fhdividual! 

* gphatevey 13 part of this plalu'wetieo Which tferd t3,bis body 

diitl-ts oblier'than thé implied says ; the santé referring to the 

body of another, cates tHe dense of iawn’ with tegord to | 
others ;4+All’ olaé besides “this iniplted and plain form’ of 
consiousness is the unconscious, aud 4a: knoiyn ad the * world.” 

These and similar. thoughts: hewer enter the ascetio’s mind, 

inasmuch as ‘his mixid is for ever'lost in Brakman, ‘ 


" Henge he “has fob: evan’ the place where: to “test”? ‘for, if 
resi any plicé such*as.a toonastary or the like as — 

his ‘permanent hosldence, he twould. become attached to the’ - 
Benge of meum and tuwm and‘his mind will feel the force of 
distraction in nioments when thie object of imeunt and tuum... 
ghoild duffer- or prosper bebe Gnolepaiobieys with this 
in view a 


« fet is. ‘shove pinise or + Wabibion beyond. “the dnt of 
“ve “offering: oblationa to the manes of his’ ancosters $ his 
a place i is neither fixed nor inoeing te ds ae pet of 

. “mere “chance.” : ‘ 

He ‘should, not keep. any Hetistle ‘of silver, gold, or any 
ottier fiotal either for dims dr fot tisé in Woiship’ jist &g much 
ad he‘shduld not: bind himeelf’ to any pleve whatever: Says 
Yona he : 

wie aaaatio shoatd keap i nd sitedails, not of “ot nor of i iton 

he ahould have nothing to & with any of them.” 

“leo Mahar + pigeon a8 Dies 
He muy keep hole-less ‘pots ‘other than those ée inetals = 

bhiegs. ica be pore with: mers sy Tike the pane 
24° ; 


Cr, ae 
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“in asacrifica, Tho pos may be made of wild onenmberg 
“ond, olay or bambons, for, those alone aro the pas, 
“ gllowed to tho ae by ‘Monn tho san of ala 
And Bandhayana too eer a . ‘ ’ 
' “He should eat of loaves plucked and brought with: his 
“own hands. But nevor uso tho leaf of the Banyan‘or 
“tha Poopal or “the Karanja. Hvon undér thenarvow- 
« gat atraita should ho, novor oat .off a bronze-plate, for 
‘one eating off a bgotzo-plate : -ents nathing but ‘dirt 
‘and Alth ; nor “should ho usé gold, silvoy, coppers tin, 
“lead or olay for his pots.” 


He should farther receive 18 paptls, Says Mann :—~ 


“He should go about all alono with mind intent on the 
*poul to be attringd. Spiritual powor fluding only 
‘one to attach itself to, does novor leave him,‘ docs 
“never decling,” * : 

Also Meg@h&tithi —~ e ' 

“Tixed abode, dasire of fine pots, ote,, for 1180, he by a° 
“gtoro, the taking of pupils, sleeping by duy, valn 
“talkje-thesa atx degrade tha tecatia into “bondagea.. 
*Tixed abodo rofers to staying over ‘one day | in a 
‘village, and over five in a oily, at any time “othor 
“than the tdiny sdason, Dosivo of fluo pots, ote. for 
“nse has reforonca'to thy collection of pots made of 
“ wild ottoumbor and -Lhé like; n¢t one of theso should be 
Rs preserved thongli it bo of use for eating or-collosting 
“alins, Laying by a store refers to laying by sonle 
.“atlok or the like for use at some future time when 
“ the present atlok nay. have to bo abandoned as worn 
“out or useless, Talking of pnpils refers to aecopting 
“ pupils for seryice, wages, worship, notoriety ox dven" 
Sthrotigh* compassion Day ts. gnosis both. being , 
“wall ‘light 5 night. is igndrande, indifference towards 
ss gnone is sleeping by: dey. Vain talk consists of . 


we, 


' ‘ 


. 


« 
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# auch prattle as ‘refers got to spivitoal matters bint 
% to alms or ptaisé éf gods and the like, or even to 
“answering questions out of compassion, while going 


” “by the roid side,” Sy, at ; ; 


Not only should he take no pupils, but he should not eyen |. 
* so much as See them, for, even such seeing creates bondage. * 
‘The text further implies thet the ascetic should not concern 
himself with other things prohibited in the Smyti. Thess are - 
pointed out by Medhitithi:—~ . . 


va The asgetic, should never take, even as he does not touch 
*' “urine or foaces, these:six : moveables, itimoveables, 


“ seeds,meotals, poisons and arms, He should avoid at 
ory distance, like the wife of another, chemical opera. . 
“ions, grammar, astrology, bargains, and the like,” 


Thus are described all ‘those spiritual or témporal things, . . 


titatetand in the way, of-the ascetic, Now the text proceeds’ 
fo point ont, by way of question and answer, the greatest 
obstacle in his vty, urd insists of avoiding it altogether :— 


“Tf asked. is ‘there any strong obstacle in the : . 


“waya and what? the answer is there are 
- “obstacles. These donsistin that interest , 


“with which ifthe mendicant looks at gold, 


“he becomes the kifler of ‘Brahman, with , 


“which if he touches gold he becomes a 
“Paulkasa, with whigh.if, he takes gold he , 
“peoomes the killer of his Setf. Hence’ 
“should the free. mendicant never look at, 
“touch, or take gold with interest.” 


oy 


The Sduskrit word for, ‘strong obstacle’ (Asda) con~ | 


nists of partivle (4) attached to the word obstacle (badha) ; * 
and this par ticle adds to the word ‘obstacle; the sense of 
‘strong? fh accordance with the.rale of Paypin “the partidle | 
(a) limits or expands the méaning.” An obstacle that covers 
8 large ground is of course @ ‘strong obstacle, Having anid 
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"that thpre is alrong obstnelo,’ gold ig ert aa such 
* obstnole, If gold ta Jonkgnd af with *fnfoyest? that is "lor eny 
with sense of grood accompanied ewith strong dagire, thon 
the mehilioant becomes tho killer of Brahman, His mind 
‘boiny intents on golds fie constintly strives (0 oliinin dud 
praserve if jo} only so but with o view bo extublish the ve. | 
‘ality of sucht Urash-ho sets. himself ageinat the’ toughing of 
the Vedanta which deolives all things to be moto illusion, 
Thus he consoles himgelf with. the reality of his desired 
object—gold, In this mannor does tho mendionnt, née tt were, 
Kill pr destroy that Brahman whose trath is proved gnd 
proalaimed ‘in the dstram. Ho is thus’ the killer of, 
Brahman, Says tho Smptt 


“ ae who says thore is. n0 Brahman, -he who sate 
“himaclf against the Knowor of Brahman, and ho wlio 
professes to know Brakman without having become 

ear Tt, are all killers of Brakman, Know him the kiljor 

- “of Brahman, he is boyond tite palo of all religion 
“and intercourse,” : 


Hf the mendicnnt tonchog gold, with ‘ ‘iksieat ha falle into 
o> pin, will, bocomes a southahe- 4 pomiaaLlechhoha, Tyo iD: is 
thus sot forth in tho Sutvti jp 


“That medioant fatle fas no time who congelously parts 


tavith his aemon aud hd boging- to lay by’ & store of 
“ wealth,” 


* 


Nor shoulq gold bo takot with dhitoraat: a ho atill tales ‘it, 
the mondicant by this his act, puts tho elf, all consoionsness, 
the witness of body and* senses, ever froo,-ihta gontact and 
bondage ; for, he thus disbelioves in tho fracdom of self and 

« wakes it the enjoyer ofgold and .tho like. This delnston is 
tho root of all sin, Says the Suri :—~ : o 


“ “Who miidgtsteuds ga) to be obherwiae thau ‘whet it ‘rewlly’ 
: , “ig—what sin does that ethiof hot commit ty thus 
* “« Spilling hig own Self” . 


‘ 


. 
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» And -moreaver the xiller of Self hes in store, that trorld 
which is void of the loaat tings of happiness and which is 
full of a thousand forms of-dire pain and misery, 

“Those who destroy, Self go, after , death, to the 
tae “ apitere called asurya (without the sun) al cavelopad 
. - “in thick darkness.” ; 


Tuttho looking at and the touching ‘of iaaben' in the text 
is implied also talking or hearing of gold., In. the taking of gold 
is shilarly implied dealing in gold. the m meaning is that all 
intergourse in gold—whether hearing abont it’or its benefits 
or dealing in it—with internal interest, is as much sin as 
, the looking at, touching and taking spoken of inthe text, As 
"looking at gold with interest ia cause of sin the mendicant 
should not look at gold or tonch it or take it. The good of 
this keeping aloof from gold is thos set forth : 


“ Ay desires turn away from his mind; he wavers 

“not under pain, he is indifferent to pleasure; 

“renunotation or ‘attachment he is not 

- “attaoled to; having no attaghment “for 

“anything good or bad he neither hatiaa nor 

* “loves: all aativity of his.senses is easily put 
“gut; ho 16 then centred in the Self,” 


* Ohildyen, wife, honse, property gnd the like are objects of 
‘desire dependent on gold (i. ¢, wealth); whence gold being 
abantgned all desire of every kind turns away from the .mind, 
dogs not stay-in the mind, ven -after cessati¢n of désire, 
pain,ot ploasnre might come from previou’ “Karma, but even 
these canso no sotrow or desire, This has been fally explained 
in connection with the gchitaprajna, Temporal pain and 
pleasure being thus ighored even spiritaal bliss and desize for 
« gtioh bliss, is easily put ont, for, one feelg desire for-the blisa 
_ of heaven only by inference from the pléasnte he ex’périonces 
in this world ;—~snd ikia but proper that-hehating become 
indifferent'to temporal pleasure must grow . indifferent to the 
pleasure that might awiit him in the life after death, It 
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. boing 80, ho.bedomes void-of all attachment whatever’ to any. 
thing good or bed, thatis to ny agreoubleor disngrecable in this 
world ag well as the hext, This implies that he feels no hate, 
for, such anower hates not, even his direst onomy. Nor does 
helove any one doing good to him. ‘The porson who, thus ahovp 


- Jove and hato, stands ovor‘in déman has the activity of all hic 


8 


never interrupted: * : .. 

The question “ whattis their condition” has been angwored 
hefgre in brief and at. length ; tlie sathe has been gnlargod upon 
in this place in connoction with the advisability of avoiding 
all contact whatever with gold and the like, , ‘ 


The text then proceeds to conclude the subject of Renin: 
oiation-of-the-accomplished :— , — ' 
“He becomes delightfully’ satisfied in the ful- 
“ filment of all duties by the knowledge ‘I am 
“ Brahman’ the permanentsouroe of all frans- 
_ “oondent bliss, the onéfountain.of all light,” 


This Paramna-hansa-nsdetic nequires the delightful condition 
of*fulfling all datida whatever on gaining the conviction 
‘IT am ‘Brahman’ doserlbed in the Upanishads od that su. 
prome self which is all’joy and alt light, Says tho Smet -— 


‘senses at an ond, ‘This-boing accomplished ecostatio tranga is 


“ Rogaling all content in tho neotar of gnosis, tally satis~ 
_ “fied in supréme fulfilthont. of overy duty, shore 
*““yomains nothing for the Yogin to do, if anything 

“remain, he must bo just, so many removes behind 
* gnosiy.” . 14 


May tho Lord’ YVidyatirtha thus, destroying the tle of 
bondage from the heart, give us the whole of the Idst and 


" supreme ond of existence. . ® ; 
‘ 


Bad of the fifth Ohapter on “Reunointions | 
_ of-the-agcomplished,’. 
” ary aes « “ 


nm” 
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Separatengss and non-separdteness have fallen away in a 


Moment, holiness and sin have melted’ - away, illusion gud 
‘false knowledge.’ wre destroyed in no time,“ all * doubt is put 


“sent iy the twinkling of the sye,—vh |+what means (Vedic) - 
- injunction or- prohibition “to the sage walking. the .way ° 


tranacending the three properties, after having found. that 
Leaserce of light which is beyond all speech, beyond all Haat 
conies of the three properties. . 


Ascoties firm ‘in, the knowledge of self repair’ not to 


. Bacted streams gll nothing but mere water, nor to Gods - 
* and their images; all atone agd mortar, ,  , 


. The God of the twice-born is Fire, the God of the: Silent 
one is his heatt ; poor intelects *find their God in Idols ;~ 
the even-eyed onlightoned one sees God everywhere. 


Those who have not the eye for ‘knowledge perceive “not 


_ the swayer of men pervading every nook and corner of the 


univeraa, all quiet and peace ; like the “blind wi cannot see 


. the fall blaze of the Sun. - e ’ 


Bnd of The Path of Liberation i in this life.” 


ty ear 


. WORDS © NOT. ENGLISHED IN THE Text 


. a8 ea Caeser , 
Ahar Gert * 2 ae ae = agi. ae ‘ 
+> Days iepoliat to ator, . The Sofeniae of ‘fo, pastiodiss 
‘ of medicine which proserves Hila. * 

Anina— ‘ 

_*  Ohbvof the oft Boobs powers of Pee mer 
» pltysiosl ‘yogar The pewer of | - .the knower of Bratman, , 
a Pa: geome a gn dtom. | By ) ham ae 
Anurdhamy\ " * ‘whe Enjight8ned} the , Leva Bud: 

’ A adction, especially a seotion of dba, Pires » 7 
‘ tha Veda oN. a . . Chlindala— * : : vg 
Apditen . ‘ : “| hg ohtla bogottom by af S'udrs 

« Ouapt a ereoren thobronth |  ypora Brélmana-woon,: : 

at oy Igetey, rogiong + . | Chénetraynyi— ». ai ty , 
“Aso oe _ gine ie + A kiitd of} -ponande, in which on: 
« on hos > oad only one,” two, thre 

. . Non eingy ae : _ . ’*|* monthfuls and go on, for the fixal 

Acur ah og Mee * fiftoou’ days and lessen tHitan in phi 
2 Py of ‘aswa demon; ndu-sura | sme okdpx tho noxt Atte. meee 
ld . 

* Gea) eae ere Cidtwmdgya— : 
Abindtrars ai *, «A Poutloular snqxlftoo, 

* Aypartloutar ail tifioo of tha dat. 

oa ; cei _ Dakshipdyana— 

7 P ‘| lio porlod when thé gun 18 jn tht 

Abily Yam oe summer soletiga, ‘ 

. No-aglguce; that which rhakes thé | r s 7 
+ sonad of separateness’ in, Brithatan, Danda— . . 

makes in fade the diva, MF |. “Asttok, 
“‘Ahavaniy ya— ft Eker 


. One of the thros “fires kephby&® {Ono heating ry single abiok. 
» vhoustholder in what is called the | ” 


Agnihotra « TLrivd.— ooh 
Akasa * ne bearing thics giicks or th 
‘ho first all, paved ani Bilok with threo Imots, 

clement, - ai Dato-~-* * + 
Atma-Tndnin— ait eo _[ * hte oblation offered ovtry fifteor 
“Pho knowor of Belf * J > th’day of tho doxk fortnight, 


OR. Be ge OR eR . i 
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Doaitom . . Maninthh— ge 
Duolity ; opposed to Advaita, + Tiba0 pollovitig In oF preci 
Gey yatri— “eos In-onutations, “+ « 
A paatioutoy motro of that pame, fA iydmm_ . : 
Tho ono auoh motrloal ling whigh 1a Muslon; oosnatg Hldeten, 


‘poutloulnxly offlonolops whonseoltod, | . 


_ " : Pa Niyama— 
Tirnyagarbha— a Boo Yogi —ept XSXN, 
* Mo cosmic manifostayon of Oh. TE. 


a . 


ty imide wpou Uho aubtilo pane, ea 8 a 
2 pak ‘ ; 
Liver ‘ii Parmatnd he 
fed ¢ “tho Suprema Soyl | Br aiivath 
Tho xoflootion of consolousnoss in. ‘ 
wosrnto iluslgn, —@ Paurnuindy ym , 
likdse— ts gOblalions: ‘oftavadl avaxy Atidonths , 
* & on 
History, é aby of tho bright fortnight. a 
Taina— «+ "oe | Pitarah—~ * ee ta 
Followox.of the Jina. Di. of Pity "masiod of autoontons , 
Figdind—« ne” Pradkdnams 
Tho Individual Sou) © Undlfforoncod gommio mattor in * 


Jyotishtoma— =, «+ } tho condiluten of ovolution } #0 -oells 
"Aly ondled aguistiona; A paxtte | 0d by tho Sdnkhgth 8g 


cular fori®in) snorifloa, * » | Pranavom “oe , 
Korma— i .o% Tho weld of glory—awnss « : 
Formal goliglon; olao the aw of . 
hard # oan Prdnty ychnam * 
Kataka— : ad eo Tho procoas of Inhil{ng rotating” 
A xoot whoao rise wolor sutenteig he Incas, a e 
purifiog it of drt, ° Pratythdra— * 
Krekehhira-— _ Boo Wage Sulina aph, LEY, Oh, mh 1 
A'kind of ponnuoo in which ona. Pn Ajnga— . 


onta only once by day for tho Arab 


thrdo daya,thon only onge by night, * Tho manifestation. of Brahman 


Jor tho noxt threo, and koopa threo a Ud cheat plans, . . 
fogta aftor that, Purdpa— : 
‘Mahat— -" | «Religious fables, ® i 
{tha commie -belnelplo ot inilivi- Purusha~ ; - 
“duality, ’ 
Tho sonsolqys principle of the 
Mantrdh— - Ce! Euceryacpiaioaytig the individual . 
wh . ite 


” Taobntations. ‘ 


, Putralteinathii— : ‘Pejjasa— ‘ 
A portioiiar form” St sacrifice | |" ‘tho indfylduel manifestation ‘ot 
* having the powor to Degof a, gon, « Bratman ¢ on-thoaubtile plano, 
“Sat—— + aloe * rantythoh—2, : on 
*Balng. ws . Ballovors in sleight. ofhand. . 
Saomp rajnitiomy , Yitariyana— 
+ Se0'ogasutfy ah, vty, me t The porlod when tho an iain thy | 
Savana" 1. Wintersolsilco, 
* Baarifloe.* 43 ois Valtheshika-— «01 * 







Séxitatna— a4 


{+ «One belongiig to tho schoo} ot 
+ Beg Yoga Sutra oli, RYO, ‘oh, 1, 


* that name, «. 
Vedbnta— oe . 
tho end of the Voas; the Upani- 
ghads; tho « philosophy’ of the 
Advaita, ; 
Pidyd—~" is 
” ee, 
P . 
» Pipras* e5 Aris 


a A Brahmans ong botduging? to 
tho olags 89 oadled,»» ae 8 


Wid ee 


Tho cosmig" mnitifestattott ‘ sof + 
}» Brahe on “tha groas soe oo 


"Sa Khyt— 2. eee 
* Philosophy boning that vnnto, . 
Siddtiz+ . a Hg 
“Oooult oma ode : 
‘ be * 
Sihdrtam» * 
Mhfoltiod by the amnytt, 
Sutrdtman— oo, 
890 Hirkydiganfita, 9‘ * 
gore bt oases ’ 
Siakta— . .. 


* 


Pollévor of Slaklt, the onoigising 
a o prinoiplodn nature, *, Vissi 


Sibht-z, Pee oe mise God of that nme, 
“ud tutt of hate 6n,the ‘nena. ft f 
‘ 
Siras— ‘ rr ar) 
Tho mented dpajyoti oto. attach. | 


* od to the gdyatré while reciting jt, is, 
_ 80 onlled, Boe Yajnv. Sm, oheT, 28, 


« . 


Pyairti hot a 


‘Prapava and tha syllablés Bur 
oto,” whioh + are » prefixed te - the, 
. cue reciting 16, 


Srauta~ , © ve a . * Yama— 
Bujoined by iti, + i" Ben owen BynkX, Oh. Te, 
. te “e 7 * a . ra 
cn” * + « 
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* WORKS BY. THE, SAME AUTIIOR. - 
" Obtained ab tho” SudandanaOficd, ‘Nadiad 
- 7° * Bothbay | Préstdoncy, . 


o.e,” 
oy te 
elie Ne ry 


. 
’ 


a aT ae we ’ 


ace -RAJA-YOGA, - 
,(fgino tnoratanty REVISED EDITION, IN PREPARATION.) ° 


+ ‘Typhdbition. of the ‘Phildsoph} of Subject ang Objet 
(Drgaysyaviyola) of Bharatititha, and sof a treatize on, 
. ' Direct Cognition’ ‘(Apordkebpnubhutl), hy’ Sookie 3 
"with" copious éxplinatory notes’ and arf. intoductlon’ 
putting ° tho ‘Alwolute * Philosophy’ (Adynita) e the 


modotty vesdery °° eS a 
Cee eee at 
» “Nov abes Po8na ot Bombily, ‘Sonlaln any Shitatroo with Sane botioluye 
“Tis «oH, Hinde, Thoology and, "Philosophy, battor coinmand of lug 
‘ * eon ot idaos thoko onlfghiténod andl pai Aner s Toko 
wo gtbpli, Dorffhn (Ste H,<fimola), 
«Xow have produced ry Vorg-lonsnadt and” gaetal ite ohh * 
2, Willig. 
ie wou “Anything” that pmotiles from, ‘Prot. Delvadt'a pen St) ano ae va 
+ necoption ab tha hahhae of owe 2 rosdova."-=Thgpgophiat. * : ‘ 
‘Tp te advisadlo to fooomapd-inoat, altongly to atudy ot Deak Di 
+ svodll's translation and oframeniartos—Lnofise, 





TARICA-RAUMUDL«‘ 


« . 7 {Privo And, 12.) 1 


(Cépy- calpat as ae tothe {Govbmnmont Waxtonsional 
promans, Bombay.) 


A Compendium’ of Ny udye- Vaidoshikd:~Philssophy 
by LaugikshiBhaskata,- Edited with meine 25 
* eaplous*Najos, ‘and ‘Intvodugtion, 


rhe foe 





fc. a . {os J cs 
° cd , ee! . a 0 % ait : bi 
Su ‘v thaloubtadly a yluabio contribution to our “eno wiodye of 7 sinh. P 
ws {bot"s-~Prof, W. D. Whlintey, Oe 
« ‘th result of hi$Jnbours ig all that could hve boon delved Five * 
_ tall jad yob vory odnoige notes shew, sbhnb ho los thordugbty mastgred the 
+ * fubjoot, and that ho pce tofoxplain 1¢ to'othors,’—~Indiatt Autiquaty ® 
+ (Dr, BR, Bictliorn). eis Oat 7 ‘ 
°  Apponrd fo iene scholaily edition whioh is likely to supply 9, * 


axbith Wot.” Bye Rost (India Qffteo).” * ‘", oN ay . 
Oe: ary Bood,"—Dre G, “Bhintor sate . 
msolf deoply imbued with thosyatem, ald sell reg in.gognate” 


: tovatut, agalso not pnfamilisx with’ Hostorn Logicy his intorprota- : 
sincon aro quite wolcome, ,I regommontl the young Sonkeitist to Os 
sine thiough {i minugoly and repentelly.”—Vienng, Oriental Journal or. & . 
* Jnoobi), " ‘ 


Prise Oe 
° 
MONISM OR, ADYAITISM? 
Lo yo @iieeRs,2) e ae EE 
Tatvoduotion to thfe Advatta-Philosophy’ i in, “the ight r 
‘of Modern Speculation. 4° . det Magee S 
sate us r ; : 
me lever and thoughtfia.”"—Sir R, Wekt. » : ce Ts 
ft havo ognitfined your work with, much intérest,"-“Ty, a Tyler, ¢ 
“WA yelp hitorosting dontelbutiod is tho Satory of Tadinn Phitlosophy,!" . 
aylths Ming, London, ane x yt 
» tt todo Phat. Dviddl iinis' Wattle that ‘tho getoalpiy of Ad- 
« —-vatto, Phflosophy find asvary conPontdht oxprosston fn Huroponi Monies ° 
«Open Coutt (Di, P. Onrwa), ve 
“Tha little work yu ei ap inlaptig no for stvdah ot tho Kavaita.”” 





’ 


: *ATheosophist, Rae elas ; 
“ho ' book {8 tworth’ jltoing, * ov. sBrious. abudebt's agin ae 
Duslfor, ° + ‘ : 





“THE Tous: SUTRAS, 
cm o, "Price as. 1-80) * eT ese ag 
(Copyright of tha fxg 1,000 0 given to the Tsdosophipal Publication mo 
Hind, Bombay), 


The aphorisms ‘of Patarijali translateds,into English 
with copious Notes fram different Cammentgie e 


. | ete meena i 
ae The host edition: ‘yot présented to tho Duglish- reading public," —Lielfor, “oe 


B08 


. MAND UYOPANISHAD. 


‘ . (Price e'1-8-0) 


(Copy-right of tho'flrab.1,000 muaifo ovr Lo tho «hoogophtoal ‘ 
Publication Yun, Ronvbny). , Pages 1 


Tho Wander ‘yc translated f iito Englixh vith * Ganda? 
piide’s Ravibas sind Statoe’s Glogs on both § “awelivegd. 
with an‘intobesting oritival Tntvoduetition, ° a 


* 


th Lom much datightod with tho ability “and ‘iat with which you 
that your various subjeata—Dx P, Oaks, ? 
Me. Dvlygdl a d wonloue shamplon of tlio Advatln, afalon, dnd knows 
» » * how 10 oohnoot ltigformal tdaolinga with all tho guava questions of Modgyn 
Hooloty."—~2ho Monist, 
’ “My, Dyjvodi t& to ho congratutadad on tho al abllity oat Andustuy ha at: 
. Mlaplajot !--hoogophint, : 








= 4 SAMADHLSATATAY , ie 


+ (Copy-righst at tho Hiret 500 alvan teh publisher, Rt A Th, Atala) 


Beritiel tOXb cof a Saine, book! oy the Nature and 
Study of tho Spit, with English iqnsimtion. + + 


“ wx a aha ee oe 


tener empe 
“THE IMITATION” Ok SANKARA, 


« * tas 8 india : 8, Wuroporand Aniérioa—-Ceorga ‘Radway : 
ee "+ 9 art Stroot, 1 Bloonbiiry, Loudon), . “ 
A eollection of -about. 700, Lexis from over, 50 
*ithtlta works on tho Arlvaita, ttenslaliof with 
original, aronged under  difforent- seotions, with 
TIntroduotion, Tndjeos, voonpulany oto, : 


erate icararem 


» 


: 1b9, . : 


Hind not failed to sustain ‘hie, woll-optablisbod ropltation nt an oriental 
scholar, Tho wwouk da an'ablo successor of the Imitation of Buddha and 
for oxools it ds an acute philosophical wok, ‘the brlental goholar will gob 
& bollor glimpse of Sankara, and Ins” dootuines “from the work of 
«Mh, Dyjvodi,” —Tnw Lrarty or qm Maar, (Galette), 


“Wo gladly welcome tha book and moaure that it vill be ‘helpful’ ine 
ovonting ou futorost in Swnkora’a plulogophy " :—~Tap Braumavony, | 
(Madras). : Cm. p 


* 
“Mie Manilars Sompilation’ "promises a vory*wido cixoulation 1 among f ail 


who thitst fox the spiritual betterment’ of, thie *ue0,”— Tapa Tuosori1a 
tranawm (Bombay), ‘ 


ui Wo hastily Wolcome this book. . . ve Tho y fant has been admirably 
mot by tho lopanod Prof, Duyedi ?—tm Trmosoriigr (Madras). 
7. 4M Manilel x Dvivodi one of the most yeprosbntetive spirits of Indin 
gina condenséd ina heat book, the phildsophy of the Advaita, -No, one 
"thot 18 intorodtad in’Tndion lore cap disponsd with it," Mx. Dvivedi 19, in 
“hia pwarlino of thought, one of tho ablest thinker’ and a philogophival 
author of gronb vigour: 70 —Tr Mortar {Des Onius, oe 


*, “Ab ongo toplo and aid tp yoffootion Ta Lane prone. 


7 Chaxootoristo of this puthor's tyouk in its clear of avrangemont ” ; 
im Munouny (San Francisco), “ 
i ag 


"Bo mnudh, fats Htlo thot is Likely to sbuainge wmany who otherwiso 
Would yond grith ray and we so kdmirable p collection : ”—TiUOLyER 
(London), « : 


« Possosuds considor&ble intorost ng ane{ndioation of thé* mony-sidednegs, 
at roligious lito in India, ‘The goueral rosiilt ig nolthey unplosding nox 
uulnsizuctive. Truly a‘hoble philosophy... +. Prof. Dvived: i no 
novioo in Sanskrit lorature and philosofhy :?’—Qus Inqungr: 


{To those’ who axe Soutloiontly nabued wlth thegfnatern spirit ‘thts book 
may bo df poxvioo adn mnioual of Hovotion ; "—Boore-sifnaya, ' 


# Pho snthology js on intovosting 0 ono; "aust Bavaa " 
Tike phat I havo rand of its Dn, Max Minron, 


“Wo cilia this little book to those Hinglish roadors, glo desire to 
know somothihg of anolont Indian thgught... 4. All tose Grent Indion 
«writings proocod from minds purified, delivered from the ordinary cares 
and oatlily trdublos, dwolling for dvor in a xegion of peace and purlgy 2" 
extaw AcE. 
ee 
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st 


IN PREPARATION +) 


| SYADVADA- MANJARIL. ' 


nee vighs, mando aves bo flfo ‘Goyoramont Tiduontlonal Dopt'y “Bosibayh 


© A: Manned. of" Jnina "Philosophy, 
with Hw Notes, ancl nfroduetion, ' 


eos ‘ Gx PInRPARiION.) 


Sanskrif toxt, 
’ 





smRay THOUGH, . 


* (Comprising. ) 


Windulem 4. “mayer con-* 


tribyted to’ apd-rénd nb tho | 


Parligment of Religions ; pub- 
lishgd in tho fitsh volume * of 
« Pho. World's Parlitanont « of Re: 
‘ligims.” yt wie 
«A profonnd Phillopophon!-—Ohl- 
orga Hovald, et 

Thor Pura ‘nab, (Pitblishoa 
in ‘Teonsnotions, of tho InLor- 
notlonal Congrass of Orlengalists, 
‘hold. nb stockholm, 18805. ° ‘the 


Purfans oxplained in tho light 


of Symbology is sepia Ee 
logy, * 

vi ho | papax Ie lonenod aad tall 
bivb te avon snord’ ox ildtidy for 
gho portgatloys of.its Hugllgh. ‘ Buch 
Noli, mollow, varlody adlloatoly;tint- 
“od lofion iafgit roll. lo tho onvy 
Of w cultivated nativo,"—'Tho Path. 


; Jainism * and, Bra‘hma- 
nism. (A papor “road ab tho 
Intortiabional Coggross of Orion- 


. ’ 


‘phy Of Sankaya (oontribujed 
to tho Oriental Jourhal, Vienna.) 


Rssays find tanslations: | 
+Idol-Wotship, “Sanakfras Gas” 
nucta-Patna, obo, ‘and * ‘brands: 
Intions of “YMjnovalkya - Yogas 
Satis, 
"rann, ole, (contributed ‘to, Tho 


-Orlontal Dopartiment * oe N on 
+ York.) ey 
Suggestions C proposing ' 





changes tu tho-toxt-hooka of Aho 
Covornmont MAnoatjorinl Dogar 
mont.) ogy 
*, Letters on Widow Re 
marriage (Oont#ibuted to the 
Tndian Papgys,) 

. Neoossity of Apiritual’, 
’ Oulture’ (9 papor road before 
tho ‘Young Mén’y Assoolation,’ 
Baroda.) ‘ 

Contivbutions™ to the 
»Theosophist, bho Dootine of 


taliste, London, 1891 and award | Mayt; Thoiem and Panthoism, *” 
ato; and other Mizcollandoug™ : 


ad s Cortifigate of Merit), =. 
tho* Advaita philoso- 


writings, ‘ ‘ee 


Birnbi-Steasamudddhne ¥ 


Y 


201 


GUI ARATI BOOKS. ° 


SinsmA-S/araKa i Pocms: 2) NvAva (Inductive logic) Tn 
Mitarr-MApmava ( Transla- , Dreparaion. ' 
-tion,) 





Works swnrdert 6 
y _ Uorans-Riara~Caarrra (do) bahay 2 pent artoakortrd me 


Kanph (A Play.) . : *. Gaskwar of Bhroda :— 
Purva-Dans'ana fa brief wat | Cr ‘anslations from Sanskri.) 
- Ting of Indian history:) 7 
NAny- Pranic (on the posi- ‘DvyAsRava (History.) 
» tion of worhen.) * + Bridsa-Prananpua (Poetry) 
Prowa-Jivans (Poems) + + - CHATURVINSHA'TI ~ PRABANDIA 


Stwonkwra-Sind .(Philoso- | _ History.) . 

‘phy.) * Vurrama-Crtanira (Tales) 

: ‘ “Sh : 

-Pravavesmava (Mesmerisrd.) — Baraca ( Philoso- 
Sanusmivva-Suvakya (Trans- donee AvA-Priaparsich “Phil 

lation.) ¢ " 

+ sophy.) 

" “RaveasMasuica (Pootios®) S'nurr-Sang - SANUODHAR, ana” 

In preparation. (Bhilosophy,) nog 


Tim Supans'ana (Periodical | Bopyar-Staana (Momuls.):* 
Vol, XIN) Tanka-Parinisn’ (Lagio,) 
BAua~Vinisa’ (Moral ceays.) Goraxsma-S'arara ( Yoga, ) 
, Panamanca~Dans’ana® ( Rolis Suav-Dans’ ‘ANA-SAMUCHOHAYA 
gious dssays.) . “ (Philosophy.) no et 
,CnmAnrrra (Chazacter, Bed SAra-Banenana ; No.  (Abs- 
* Ammpona (Poems.) , ” tract-of historical works.) 
GuLAn-smaa (Novel.)Ln press, | SAna-Sanorawa; No. IT (do.) 
Agsranmarsane (Pooms,) Parra’ Buanpjnas (Catalo- 


4 


Brammas or Gusanary_ 87° of books.) : 
" (ssay,) «| Vasrupaca-Crarira’ Biogry 
; phy.) 


ira Briidavan-Gurd (ronala- Pee aPkra-Onantra ( Bio- 
. tion and commontary,) "| graphy.) 

Gnzmorsm (ssay.) Sanandprey’s Onanrra(Rele- 
,Panoas‘att (Philosophy.) |, + gious history.) Incomplete. 


. 
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Yoas-nrepv (Yaga) AvanvADA # = RawwAtanAvata- 
Adnaxdnra-VAnaeP RAVESA nA (Philosophy, ) Tn« 
‘ (Philogophy.) 7 complole. < : 

© + | AynAwnavanas Pnavna 

"ott Qujrati works adited. | @hilosdphy) 
hs - Anmanpana-KA vya (Poem: Hy) 
PanonorAwmyAna (raniiel si) Un mo 
eon) - 8 i Compilations from ‘Taglish 

7 (Jnfinamanjyshé-sorios, 

_ Sanshirt taste edited.) *" | ° & sa ened be F ) ‘ 





+ Corisvawa-S/agrna Psychos 
Tansa-PanmnAgyA Cogia. > 1 logy,). 
AxAneans-Gruhdwasr (thot 

»- toric.) Incomplato. ° 
JFYOUSAKARARDA (Astronomy. ) 





. (Zaco"Conmitter),, 





VwApaW!tANDAVA ‘daw) Tn 


Incomplete. 
‘ . proparation. " ; 
. Minrranauw&canas WITTE gil bch an 
ConLaLEN TARY “(Proxgdy,) Yranslations undertakon ahd owabtiled 


on Vohalf of Ih HH, tho Rao 
of Kuleki : 


. 


SturAyAeVapma wren ‘xii 
oom,.(Poom.) Incomplete. 


Sawcdnanwaka ov RvpNA | Rirwvorio, 

+ (Pootry.) Incomplete, - Gurren ayy Sunr-ounvuny, 
Rasananvant (Rhetorte.) | i ceaeereenemiee*aneiaimmecmmaneiial 
‘Crmannonvs’asana (Prosodly.) Work wniterkan on dohalf of the 


Cujarat Vornacular Sootety, 
Tneomplale, Ahmedabad. : 


Natsmapna aa. wit cont, Copy-right of tho frat 1000 mada. 
., oom.) Inecomplote, « over lo the Bogity.) ; 
Smanpans'sNa~Gasuononayva | ,- SELES yt 
@ (Philosophy,) NyAva (Dedyolive Iggic.) 
oe 1. a . : 
. Fant pa . 
ae 


yd tos 
ran 





BOOKS FOR SALE: , 
. ; . : . 
(Tho prices ‘nolude Indian Postage.) 


. 


. 
. 





ENGLISH SBRINS, 


geet 
* « sf 
Isavasyopnishad eat. ae ‘ tee : til Minleiens aw 
Tattva-Kaumudi (Sankhya) , Sal 26h, fends 
Gherandé Samhita, on | eae 


. 


The Twelve Principal Upanishads...’ ° ws. 
Monism or Agivaitiom cr 
The Mandukyopanishad, with Gandapada's Karikag 
Tie Yogasara-Sangraha, or the Philosophy of “Yoga-Shastra 
A @utde to THeosophy ae ue ae Moe te eae 
The Yoga Sutvas of Pdtanjalin, a. coe (saat 
Bhagawat-Gita, translated by Mtr ad Wilkins. ‘ai 
Discourses on The Bhagawat-Gite as, ue a ae 
Rrabodha Ohpndrodaya Nataka tee 
Ths Purpose of Thoosophy' a, oa ae ae 
flankhyo Koarikce sun ee ree teeter 
Yoga Philosophy os ue vee see ae eee te 
A Compendium of The Raja-Yoga Philosophya, 
Lottera to an Indian Raja, by an Indian Reoluse wee 
Foatha Yoga Pradipika «a. ae fae, 
The Uttar Gitar eh ee tees 
Tho Philosophy of Brahmanioal Sandhya and Gayatrt 
The “Mahimmastotra” ss see eee nee wet 
Thé Highor Life, or Rules of Raja-Yoga, a. * vee oe 











. 
ae 


sul 


An Intgoduotiod to the Bindy of the Yoga, Aphorisms of 


Patanjali sc te eee weet ats 
‘An Introduction ‘to the weantes Shastra wu.) @u ® on 
A Golleotion of wll the Writings of Mr, SubbaRao .. 
The Bhagavad Gita, "Translated by Mrs, Annie Beant ix 
“Do* do, cheap -édition 6. cou tee tte 


‘ . ; 


COD SCH HEHONOD OMEN mh 


. 


Be as of 


. ek 
wNneanoeds Soa aged 


aw wo Oo 


- 


co 


eos aa 
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: ‘ ts eo Ti ae 
he Revon *peiviotplos of in tiy Myg, Annie Besant * a. “yas 20: 
' Roincarnation , . - . a: CT To 
Death~-dnd Afters 2 ot 1 - ‘ae 1 O- 
Birth dad Evolution of the Bowl. 6 WG ee ae 
: Korma : "lay rn Tae a) 
“The Thdogophtonl Mseays . Wa, me a Qt 
“Phe Chaldean Oracles of Zorqnstew a ce es 2.8 
Indian Palmistyy,-hy d, B. Dalen oan Pe sce gies, otk, gous OO 
‘The Astral Plane, by 0. W, Dennboater ins > sags Cte oe! ow 2 OF 
Tho Path of Initiation, by AVP. Bhatt. a” ge ae “Oo 
\ mho Lunar Pitris | Moi ilar tiv Sade Soni cate 20 
The Montal Oure witli Notes, by Dr. W. I ivan tee ae ie BP 8 
"Tho Montal. Medjoina . do ae wet, a BB 
‘s thio Diving Law of Ouro 9. do, eC B's 
+ The Primeval Mind Oure’ : ilo, te ae oe 0 
" "fouland Body’ >. dog pate aint igh a8! 
1 THO Bsotoria vy ay Me ae ae ae ee 10 
“Droamg Era 
“Inthe Outer Court Fata oe oa Sa aie Ek 
“athe Sol? and {tS Steathe ak ve cae pa eee OH 
“} phe Path of Disoiplesh! we ae Cae gl fe ae AO 
: 1.0 


epee of the Rogthos . i ae et te ae’ 


"war To he had ‘of ‘Mp, Tétrhavaan, Tety Ys. 06; Hapland. Rona, 
ae - Fovt, Boinbay ae 


